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INTRODUCTION 


The texts presented in this study have at their core a very simple idea. 
It is the idea that the Prophet Muhammad, during his early years, 
encountered a Christian monk. Most Muslims and Christians in the 
Middle East, who as early as the eighth century CE were telling sto- 
ries about this encounter, would not have liked to call this encounter an 
‘idea’ but rather a ‘historical given’. Although they had different opin- 
ions about what happened during the encounter, they all agreed that 
it was hugely significant for a correct understanding of where Islam 
came from, what its message was and whether it was truly founded on 
divine revelation. Those questions were ultimately tied to the question 
of who they were themselves, since all of the believers who told stories 
about the early years of Muhammad saw themselves as belonging to 
religious communities whose claims to possessing divine truth automat- 
ically excluded the truths of others. 

Each religious community in the Middle East had learned men who 
were experts at making it clear why its members should be satisfied with 
the faith and tradition they grew up with. They stressed that adherence 
to its doctrines and rituals was the one and only path to truth and bliss. 
Their treatises are sophisticated in their argumentation and rhetoric 
and they are clearly the result of extensive reflection and a tenacious 
pursuit of the elucidation of their view of the truth. Paradoxically, they 
seem to make the hard work of their authors almost superfluous, since 
one of the most insistent messages of these texts is the idea that the 
truth is obvious. Yet, one does not even need to begin to try to penetrate 
the thoughts of their authors to understand that it is precisely the 
fact that the truth is not obvious which impelled them to work so 
assiduously on their apologetics. 

Today one can simply take a pile of their works, spread them out 
on one’s desk and see clearly that together they embody the ‘sectar- 
ian milieu’ of the late antique and early Islamic Middle East. One 
would then see a mosaic of competing self-images that are grounded 
in cultural elements common to all Near Eastern peoples: literary gen- 
res, prophetic history, concepts of contact between the human and the 
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Divine, and types of philosophical argumentation. Through complex 
strategies of adaptation and rejection of these shared elements, each 
community came away with its own coherent, exclusive and exclu- 
sivist self-image. The polished treatises that the apologists produced 
were meant to impose these self-images on—but are also as such prod- 
ucts of—what lies underneath: the unpredictable world of individuals 
whose identities consisted of many more facets than religious convic- 
tions alone. These individuals also happened to be clan members or 
Baghdadis or scientists or craftsmen or poets or youngsters or lovers or 
neighbors or slaves. ‘They had practical and emotional grounds to ques- 
tion their attachment to their parental faith and perhaps also reasons to 
be indifferent. Some of them did not fail to notice that the self-evident 
truth, to which they were told they had access, did not translate into 
a homogeneous society or into a just society. That is how questions 
came up about the abstractions made by religious authority figures— 
critical questions which believers asked themselves, along with critical 
questions that others asked for them. 

In response to the threat of the disintegration of their communities 
and the dilution of religious identity, the apologists of all the differ- 
ent Christian churches in the Middle East became particularly devoted 
to the reinforcement of their coherent self-image. The fact that new 
and increasingly challenging questions kept on emerging, both from 
people within their communities and from those extraneous to them, 
meant that new and increasingly intricate answers needed to be con- 
structed over time. It need not surprise us, then, that along with these 
evolving apologetics and evolving ideas about what Islam meant to the 
Christian communities, the ‘idea’ of an encounter between the Prophet 
Muhammad and a Christian monk changed as well. The stories about 
this alleged encounter mutated over a number of centuries to answer 
different questions at different times. Although Christians were eager to 
narrate the story to serve as an explanation of much of Islamic doctrine, 
eventually, in light of discussions about God’s intervention in human 
history and the lasting power of Muslims over the Christian communi- 
ties, It was the story itself which needed to be explained. 

The present study addresses the question of the evolution of this 
‘idea’ in the light of the development of Eastern Christian apologet- 
ics vis-à-vis Islam. It explores the interplay of anti-Muslim polemic and 
Christian apologetics in the many narratives that revolve around this 
encounter. Apart from numerous anecdotes and short references to it in 
different kinds of sources, it forms the basis of four closely related Chris- 
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tian texts which modern scholars call the Bahira Legend or the Legend of 
Sergius 180/170. Editions and translations of these texts are presented in 
the pages below, together with a detailed analysis of their interrelation- 
ship, of their methods of refuting Islam and of their dialogic relation- 
ship with similar Christian writings and authoritative Muslim sources. 
Through an investigation of these questions, this study tries to uncover 
the overarching apologetic structure of each of these texts. 

After three of these four recensions appeared in a disappointingly 
defective edition completed by Richard Gottheil in 1903, little attention 
has been paid to them.' Only a handful of articles have been pub- 
lished in the century following Gottheil’s publications, and the analy- 
sis of the texts in each of these has suffered from the errors in Got- 
theil’s edition. When it comes to related texts produced by Syriac and 
Arabic-speaking Christians, we can say the opposite. In the last decades 
immense progress has been made in the study of the world of Chris- 
tians living in the Islamic world. Among other things, many Syriac 
and Christian-Arabic disputational texts, apocalypses, chronicles have 
appeared in critical editions and translations for the first time. Research 
into the intellectual and spiritual life of the Eastern Christian commu- 
nities in Islamic times has broadened and deepened in the last decades. 
The great advancements allow us to explore the Legend in many more 
ways than a century ago. 

The texts and translations of four versions of the Bahia Legend can 
be found in Part Two. We ought to call these versions ‘recensions’, 
since the major differences that exist between the respective groups of 
manuscripts representing those versions can only be explained as the 
result of deliberate attempts of redactors to create a new text through 
interventions in existent texts. The editions are meant to provide the 
reader with a reliable witness to the various stages of the evolution of 
this legend. Two of the recensions are written in Syriac, and two are 
in Arabic. The editions are based on almost all accessible manuscripts. 
Gottheil’s edition contained only three of the four recensions.? To cor- 


! Gottheil’s edition is speckled with misreadings (e.g. frequent confusion of د‎ and 
xA) and typeset errors which make the text incomprehensible. He also printed some of 
the passages of ES in the WS recension and vice versa (presumably through the mixing 
up of notecards). 

? Gottheil had access to at least one of the manuscripts of the fourth version as well, 
but, probably after realizing that it was not possible to collate it with the text found 
in the other manuscripts, abandoned the idea of including it in the edition of what he 
thought to be the only Arabic recension. 
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rect this lacuna this shorter Arabic recension will appear here for the 
first time. Because of its closeness to the Syriac texts it will be referred 
to as Ar, as opposed to the longer Arabic recension designated as A2. 
For the sake of convenience the two Syriac recensions and Ar will occa- 
sionally be referred to as ‘the synoptic recensions’; A2 stands apart from 
the point of view of content, structure and apologetic method. ‘The two 
Syriac recensions will be referred to as ES and WS (‘East-Syrian’ and 
“West-Syrian’). 

The editions and translations are preceded by Chapter Eight, in 
which several issues concerning the texts will be presented, including 
distinctions between the recensions, descriptions of the manuscripts, the 
genealogy of the recensions, the genealogy of the manuscripts, and the 
method of edition and translation. 

A series of analytical chapters precede both these technical discus- 
sions of the texts and the editions and translations of the texts them- 
selves. The goal of these opening chapters, which comprise Part One of 
the study, is to give an in-depth introduction to the Legend in the light 
of Christian apologetics vis-à-vis Islam. To that end, Chapter One is 
devoted to a discussion of the various mechanisms detectable in com- 
mon literary responses to the undermining of Christian tradition by 
Islam. Chapter Two discusses the Islamic stories about encounters of 
the Prophet with Christians in light of their function in Islamic life and 
discourse. Chapter Three is concerned with the apocalyptic parts of 
the Legend, especially with the Muslim apocalyptic figures which appear 
in them, and includes a discussion of the date of the Legend in its early 
form. Chapter Four investigates those aspects of the Legend which serve 
to underpin the claim that Islamic doctrine can be traced back to 
Christianity. Along the same lines, Chapter Five deals with the ques- 
tion of how the Legend exploits the Qur'an, together with Muslim and 
Christian exegesis of it, in order to prove that it has a distinct Chris- 
tian substratum. Chapter Six provides a larger context within which 
to read the Legend. It consists of an extensive survey of other Christian 
sources, both Eastern and Western, in which Islam is explained from 
the point of view of an encounter of the Prophet with a Christian and 
reveals the startling amount of interpretations given to this idea. The 
Concluding Discussion of Part One will take up the question of how 
the Legend compares to all these other encounter tales and how the con- 
cept of counterhistory can help us to understand the evolution of the 
Legend. 
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Christian responses to Islam in literary form have survived from the late 
seventh century onwards. The production of apologetic texts was at its 
height during the first ‘Abbasid century, but it has continued steadily 
after that. In my research on these texts I have included Christian 
Arabic texts from as late a date as the thirteenth century, because they 
seemed relevant for our understanding of the Bahia Legend.’ As for the 
dates of the recensions themselves, it will be shown that there are many 
reasons to conclude that the ‘synoptic’ recensions go back to a text 
originating in the first ‘Abbasid century, even though physical evidence 
does not take us back further than the thirteenth century. A2 1s clearly 
from a later date than the ‘synoptic’ recensions, but physical evidence 
shows that it 1s definitely from before the mid-thirteenth century. 

Recensions of the Bahira Legend circulated in the East-Syrian (‘Nesto- 
rian’), West-Syrian (‘Jacobite’), Melkite and Coptic communities. In 
order to appreciate the argumentation in these recensions other apolo- 
getic works from all these ‘churches’ will receive attention, which means 
that our geographical area stretches from Iraq to Egypt. It is important 
to understand that in many cases the authors of these works do not pro- 
file themselves in these works as adherents to the distinct doctrines of their 
traditions. This is not to say that they are not interested in asserting 
their identity as members of their respective churches. On the contrary, 
we see them writing numerous treatises against their Christian oppo- 
nents as well. However, in the face of Islam their positions frequently 
appear as ‘Christian’ in a general sense. This is not surprising, since 
it was the most fundamental layer of Christian doctrine that had to 
be defended against Islamic challenges. In my discussions of how these 
defenses worked, I generally refer to them as ‘Christian’, even though 
we have to keep in mind that the works in question are often part of a 
collection of writings which as a whole can be seen as a defense of an 
apologist’s particular church. 


5 This is not to say that looking beyond that era would not be interesting. See for 
example Ch. 6, p. 195, for some references to traditions about Bahira from the twen- 
tienth century. From among many later works, one could also note the controversial 
study Die Syro-Aramdische Lesart des Koran, written by a Lebanese Christian under the 
pseudonym Christoph Luxenberg and published in the year 2000. This study attempts 
to uncover a Syriac substratum in the Qur’an, which according to the author has been 
obscured through erroneous diacritical punctuation of the Arabic text. Although not 
explicitly mentioning the monk Bahira, this work is a late representative of the same 
tradition of Middle-Eastern Christians who purport to know more about the origins of 
Islam than their Muslim neighbours do. 
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As I indicated above, the four recensions in this study have collec- 
tively been referred to as the Legend of Sergius Bahia or the Bahira Legend. 
Even though the four recensions clearly differ in wording and serve 
different purposes, I nevertheless maintain that one can refer to them 
collectively, since the texts share a basic narrative skeleton and methods 
of apologetic. For the sake of brevity and convenience I will refer to the 
four recensions together as the Legend. This term by definition excludes 
other texts, whether Christian or Muslim, which have an encounter of 
the Prophet with a monk as their central theme.* Having chosen this 
convenient label, I should note that the term ‘legend’ is, as such, a 
choice of modern scholars.? It is not a term used by the people who 
transmitted the texts and to whom, judging from the names that they 
gave it, the Legend represented a piece of history? To what extent the 
concept of ‘legend’ as a genre of literature is meaningful for our under- 
standing of the genesis, development and functions of the Legend, has 
not been addressed. ‘The Legend needs to be read, above all, as a piece 
of Christian apologetics vis-à-vis Islam in a narrative form.’ Consider- 
able attention is paid in the following chapters to the question of how 
the combination of different genres (the historical apocalypse, hagiog- 
raphy and erotapokrisets) within the Legend serves the agenda of the apol- 
ogist. 


* Gottheil presumably considered other texts ‘Bahira Legends’ as well, since he 
called his publication of the Legend ‘A Christian Bahira Legend’, with the indefinite 
article. 

5 See the first publication of Gottheil on the subject of the Syriac texts, ‘A Syriac 
Bahira Legend’, as well as Carra de Vaux, ‘La légende de Bahira’, which is the first 
detailed discussion of the long Arabic recension. 

6 To them it was a tašītā, ‘account’, ‘biography’, ‘story’, ‘history’ (designation in 
both Syriac recensions), and similarly in Arabic: a khabar, ‘historical report’, (in the title 
of the long Arabic recension; cf. the term mutawalli l-akhbar used for the narrator in the 
short Arabic recension). 

7 This is not to say that an analysis of the Legend in the light of definition of ‘legend’ 
as genre cannot add new insights into the workings of it. As a matter of fact, the twelve 
investigative criteria (Ecker, Die Legende, esp. pp. 345-349) that have been established 
in order to identify ‘legends’ as ‘sowohl historische als auch strukturell-systematische 
Teilklasse einer Gruppe narrativer, dogmen- und publikumsbezogener Texte’ all appear 
applicable to the Legend and they may be useful as ways to further explore the dynamics 
between the text and its community. Such a study deserves to be undertaken at a future 
point in time. 


NOTE ON CONVENTIONS 


Tides appear in an abbreviated form in the footnotes, as well as in the 
main text of Chapter Eight. The complete bibliographical references 
can be found in the bibliography. The short titles are not repeated 
there. Edited and translated works frequently appear under the names 
of the editors and/or translators if the publisher gives them precedence 
over the ancient author as well and/or if their contribution to a volume 
is significant. In these cases, the works also appear under the name 
of the editor in the bibliography. The abbreviation used for page (p.) 
is also used to refer to columns. Recto and verso sides of the folios 
of manuscripts are distinguished by ‘a’ and ‘b’ respectively. After the 
citation of a work whose title does not clearly indicate that it entails 
a text edition, (t) will be added to clarify that it 1s a reference to 
the original text. Translations of primary sources will be signaled by 
(tr) after the citation. If a text edition and translation are presented 
jointly on the page or appear on consecutive pages, the citation will be 
followed by (ttr). 

Quotations of Biblical and Quranic verses are based on—but are 
not literal quotations of—of several of the most commonly used English 
translations. References to near-quotations from Scripture in the foot- 
notes are prefixed by *. Allusions to Scripture are prefixed by ‘Cf.’ in 
the footnotes. 

Dates are generally given according to the ‘Common Era’. Hijri 
dates will be given only where deemed relevant. 


PART ONE 


THE LEGEND OF SERGIUS BAHIRA IN THE LIGHT 
OF CHRISTIAN APOLOGETICS VIS-À-VIS ISLAM 


CHAPTER ONE 


MUSLIM-CHRISTIAN CONFRONTATION 
AND COUNTERHISTORY 


As for negation, it is not proof; just as assent 
¿s not proof, any more than our faith in our 
Prophet is a proof against others, or their 
unbelief a proof against us. Proof is something 
transmitted in such a way that falsity is 
impossible. 


Al-Jahiz, Hujaj al-nubuwwa'! 


In the Qur'an God declares ‘what We have revealed to you from the 
Book is the truth, confirming what was before it’. Muhammad is 
represented in the Qur’an as following in the footsteps of the earlier 
prophets, with whose message his own agrees. The ancient prophets 
themselves had already promised to God that they would give faith 
and support to a prophet who was to come in the future and who 
would confirm their message.? But, as 1s well-known, the Qur'an passes 
several unambiguous and acrimonious judgments on the communities 
to whom these earlier prophets were sent. The fact that the message 
of the earlier prophets has been altered or forgotten by the peoples to 
whom they were sent is one of the principal reasons for Muhammad's 
own mission. In the case of Christians, their belief in the ‘Trinity and the 
Incarnation comes under direct attack. The rejection of these doctrines 
is voiced in clear terms. God is not ‘a third of three’ and ‘He begets not 
nor is He begotten'.* None of these doctrines were ever propagated by 
Christ himself, according to the Qur'an. 

Behind this directly confrontational aspect of the Qur'an lies a much 
more hidden and subtle kind of polemic vis-à-vis non-Muslim com- 
munities. Its aim was to explain how it was that Muhammad could 


١ Al-Jahiz, Rasa'il al-Fahiz, vol. 3, pp. 223-281, p. 251. 

? Q 35:31, cf. Q 2:4, Q 2:41, Q 2:91, Q 97, Q 3:3, Q 4:47, Q 6:92, Q 5:46-48, 
Q 10:94 
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4 Q 5:73, Q 112:3 
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align himself with the ancient prophets, on the one hand, and reject 
many of the doctrines of their followers, on the other. It would not be 
an exaggeration to say that Islam’s self-image lies precisely in the ten- 
sion created by these two opposite poles. Generally speaking, one can 
say that the Qur'an manages to disentangle Judaism and Christianity 
in their later forms from their respective founders by contrasting their 
pristine messages with the faith and behavior of their latter-day com- 
munities. To substantiate this contrast, the Qur'an re-enacts the lives of 
the earlier prophets and also presents new revelations about events in 
their lives. It refreshes the memory of their followers and shows them 
where they have gone astray. It discloses sayings and deeds of the ear- 
lier prophets that have purportedly been lost, such as Christ speaking 
in the cradle or his explicit declaration that a prophet would come after 
him, whose name would be Ahmad.’ The Quran even records conver- 
sations between God and Christ verbatim, which serve to take away any 
doubt about both God's intention with and Christ's fulfillment of the 
message of the Gospel. Such fresh revelations were meant to correct 
prevalent but erroneous ideas. For example, something resembling the 
crucifixion of Christ had indeed happened according to the Qur'an, 
but it was not as 1t had seemed: contrary to what almost all Christians 
thought, Christ, in Qur'anic reality, had been spared that abominable 
fate of dying on the cross. 

The critique of Christian traditions takes shape not only through 
the presence of the competing ideas enclosed in the Qur'an. It is 
also to be found in decisive terms in Quranic verses which accuse 
the ‘People of the Book’ of hiding, neglecting, and frittering away 
God's words.’ Conversely, there were also verses in which Christians 
could positively recognize themselves as true believers.? But this did not 
make the message of the Quran less challenging, because such verses 


5 O 19:29-33, O 61:6 

6 Many Muslim authors, Sufis in particular, have followed this example and “re- 
corded' other sayings of Christ. In their works Christ becomes a mouthpiece for their 
own outlook on life and faith. See the collections Asin y Palacios, ‘Logia et Agrapha’ 
and Khalidi, The Muslim Jesus, and id, “The role of Jesus in Intra-Muslim Polemics’. 

7 Q 3:71, Q 3:187, Q 5:14-15. The accusation that Christians falsified their Scrip- 
tures is not explicit in the Qur'an, but on the basis of these and similar verses the 
notion of tahrif (falsification of the Bible) came into being in the eighth century. For 
the concept see: Gaudeul, “Textes concernant le Tahrif’, Di Matteo, ‘Il » Tahrif > od 
Alterazione della Bibbia’. 

8 For example: Q 5:82-83, Q 3:199; as well as the many verses in which Christian 
doctrine is left intact. 
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symbolized the Qur’an’s attempt to pass an authoritative judgment 
regarding Christians and this only emphasized the fact that Islam had 
come to supplant their sacred history. 

Once it dawned on them that the movement of Muhammad was 
proclaiming a universal message with a doctrinal and intellectual chal- 
lenge to their community and its roots, Christians in the Near East 
began to find ways to formulate cogent responses to it. After a phase 
in which there does not appear to have been more than just an embry- 
onic awareness of Islam's challenge, a more consistent response to Islam 
appeared. Dating to the late seventh century, this took the form of lit- 
erary compositions in which explanations were sought for the presence 
of the Islamic movement in a Christian world.’ From late Umayyad 
and early ‘Abbasid times a number of texts have come down to us 
which reflect the efforts of apologists to find persuasive ways to coun- 
teract the religious propaganda of Islam. Then, over the course of the 
first ‘Abbasid century, a plethora of apologetic texts appeared, mainly 
in response to the interreligious confrontation, especially in Baghdad, 
where Christians found themselves surrounded by followers of several 
different religions." It is generally believed that the rapid Arabization 
of the Near Eastern world and the acceleration of conversion to Islam 
were the two principal factors in this explosion of literature in defense 
of Christianity. 

One well-known early example is the work of the Melkite theologian 
John of Damascus (d. before 754). He devoted a chapter to Islam in 
his heresiographical work De Haeresibus, which survives as one of the 
oldest Christian texts m which the Qur'an is discussed." Although 
John’s knowledge of the Qur'an is rather rudimentary, he is clearly 


9 The first significant literary composition is the Apocalypse of Pseudo-Methodius, which 
was probably written in the last decade of the seventh century in response to the 
consolidation of Islamic rule under ‘Abd al-Malik and his religious propaganda. ‘The 
apocalyptic outlook on Islam remained popular in Eastern Christian writings of the 
later centuries and the Legend is one witness to that trend; see below: Ch. 3. 

10 The best introduction to Christian apologetic texts in Syriac and Arabic from this 
time and their attitude to Islam is Griffith, "The Prophet Muhammad’. 

11 The oldest surviving copy of this text is from the ninth century. An excerpt of it 
can be found in a manuscript that could be as early as the mid-eighth. For this reason 
the text can no longer be assigned to a late date, nor is it certain that John is definitely 
the author. See the summary of these research findings in Hoyland, Seeing Islam, pp. 
484-485; note also his convincing argument that the fact that Islam is discussed in 
this work on heresies does not mean that it portrays Islam as a Christian heresy; it 
categorizes all false beliefs as ‘heresy’. See also: Louth, St John Damascene, pp. 76-83. 
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aware of the fact that it has a lot to say about Ais God. He quotes 
a discussion between God and Jesus, in which Jesus distances himself 
from the excessive way in which he 1s worshiped: 


And this is what [Mameth] says, that when Christ went up to the heavens 
God questioned him saying: ‘O Jesus, did you say that I am Son of God, 
and God?’ And Jesus, they say, answered: ‘Be merciful to me, Lord; you 
know that I did not say so, nor will I boast that I am your servant; but 
men who have gone astray wrote that I made this statement and they 
said lies against me and they have been in error’. And God, they say, 
answered to him: ‘I knew that you would not say this thing’. 


John simply ridicules this supposed discussion between God and Christ, 
calling it one of Muhammad's ‘absurdities worthy of laughter’. To him 
it was clear that this could not be part of revelation, nor could his 
sacred history be simply rewritten by newcomers. Similarly, in the al- 
leged correspondence between the Caliph ‘Umar II and the Byzantine 
Emperor Leo III, the latter dwells on one of the most striking examples 
of how Islam's history diverges from that of Jews and Christians: the 
idea that Abraham had lived in Arabia. To Leo it seems unlikely that 
Abraham had a history in Mecca that was previously unknown: 


Holy Scripture tells us nothing about Abraham having gone to the place 
which afterwards, according to the order of Muhammad, became the 
centre of adoration of your co-religionists.!* 


The Ka'ba, according to Leo, was a site located in a diabolical arid 
desert that ‘Abraham never saw nor so much as dreamed of’. He 


12 Sahas, John of Damascus on Islam, pp. 132-135 (ttr); Glei and Khoury, Johannes 
Damaskenos und Theodor Abū Qurra, pp. 74-77 (ttr). The conversation between God and 
Christ cited by John is noteworthy because it agrees largely with Q 5:116-117 but 
omits the reference to the worship of Mary. John seems to have heard—not read— 
this tradition, since he says several times: ‘they say’. On the whole his knowledge of 
the Qur'an seems sketchy. For the discussions on Q 5:116-117 in Muslim-Christian 
confrontation, see also below: Ch. 5, pp. 132-133. 

15 'This correspondence has been reconstructed on the basis of pieces surviving in 
Armenian, Aljamiado, Arabic and Latin. The Arabic text containing part of 'Umar's 
alleged letter survives in a mid- or late ninth-century manuscript; the Armenian sur- 
vives in the History of Ghevond, who wrote in the late eighth century. Gaudeul brought 
these texts together in his “The Correspondence between Leo and ‘Umar’. Hoyland, in 
a detailed study of these texts, demonstrates that there must have existed a piece of cor- 
respondence that consisted of more than just one letter and one answer. The redactions 
available to us now are most likely from the ninth century with an eighth-century sub- 
stratum, according to Hoyland. See his: “The Correspondence of Leo III and ‘Umar IP 
and Seeing Islam, pp. 490—501. 

14 Jeffery, ‘Ghevond’s Text’, p. 310 (tr). 

15 Jeffery, 'Ghevond's Text’, pp. 322—323 (tr). 
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feels confident that by citing his own Holy Scripture he can disprove 
what to him are the whims of Muhammad. ‘This, however, could hardly 
have been effective, because his Muslim counterpart in the dispute, the 
Caliph “Umar IL, had already declared that he did not believe in the 
integrity of the ۴ 

The dispute over Abraham's story is one of the most prominent 
examples of the clash of Biblical and Qur'anic history. The brief ex- 
change between Leo and ‘Umar on this issue illustrates the challenge of 
both Christian and Muslim apologists to show the authenticity of their 
respective traditions. Muslims, for their part, embraced this challenge 
with considerable vigor during the eighth and ninth centuries, as many 
Muslim thinkers sought to explain why Islam had legitimate claims to 
make and why the Qur’anic view of history was demonstrably ‘truer’ 
than that of the ‘People of the Book’. In early ‘Abbasid times great 
effort was made to prove Muhammad’s prophethood and the truth 
of Islam in an absolute way." The issue ran parallel to but also often 
intersected with intra-Muslim discussions on what constituted religious 
authority and how Islam should be an organizing factor in a quickly 
expanding Caliphate. 


Before going more deeply into the question of how Christians con- 
structed their responses to Islam, I will briefly discuss the methods 
employed by early Muslim theologians to establish the truth of their 
revelation and tradition. In addition, I will explore how these attempts 
to affirm the tenets of Islam ultimately affected the nature of early 
Muslim-Christian debate. 

One of the essential elements in the formulation of Muhammad’s 
credentials as a prophet was to be found in the documentation of 
his life, since every kind of argumentation, in one way or another, 
involved references to his words and deeds. This undertaking spread 
itself out over a number of centuries, and, as a matter of fact, no 
consensus was ever reached within the Muslim community at large 


16 See the translation of the Aljamiado part of Leo’s letter in: Gaudeul, “The Corre- 
spondence between Leo and ‘Umar’, pp. 134—136 (tr). That this accusation had indeed 
reached Leo, or the redactor of his letter, is clear from the reference to it in the intro- 
duction, (Jeffery, ‘Ghevond’s Text’, p. 277 (tr)), as well as the many counterarguments 
presented in the reply. 

17 An introduction to the genre of ‘Proofs of Prophethood’ and a survey of some 
of the main authors and their arguments can be found with Adang, Muslim Authors on 


Judaism, pp. 117-140. 
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about how it could be proven that Muhammad had truly been sent 
by God. The arguments remained very diverse. The search for abso- 
lute certainty of the exclusive truth of Islam during the formative 
period of Islamic thought coincided with the increasing significance 
of Muhammad’s life for the guidance of the community. The grow- 
ing sense that not only the revelation of the Our'an to Muhammad 
but also the revelation encrypted in his life was a source of knowl- 
edge for the believers formed the basis for the formulation of Islamic 
law. Knowing what God, as Lawgiver, intended for the community 
became increasingly a matter of looking back at a ‘historically fixed 
theophany'.? But the fact that this theophany was believed to have 
been expressed in events of the past did not mean that the canon of his- 
torical reports about the Prophet had been closed. On the contrary, to 
a large extent his history still needed to be ‘fixed’, since many opposing 
groups and individuals expressed their views through alleged sayings of 
the Prophet. 

The urge to establish Muhammad’s precise ‘records’ in turn pro- 
voked debates about how certainty can be reached about historical 
events. Most scholars maintained that in theory knowledge could be 
abstracted from historical reports; if not, then tradition would have 
no value at all. In order to be able to verify reports, scholars debated 
how people acquire ‘historical knowledge’. A fact upon which every- 
one agrees (i.e. there being ‘consensus’, gma was considered valid, for 
example, insofar as such a fact has the effect of becoming true to some- 
one who becomes acquainted with it for the first time. The validity 
of a single historical report was furthermore established by confirming 
the presence of indubitable witnesses during the event and large-scale 
transmission afterwards (fawatur). Such criteria, which differed m details 
from one time and place to another, were frequently stated at the begin- 
ning of handbooks of both Kalam and fiqh and served as clear-cut decla- 
rations of objectivity and reliability. 

But things were not that simple. The early Mu'tazilis, who set this 
issue high on their agendas, realized that a strong focus on the condi- 
tions of transmission without looking at the actual content of a report 
was in reality untenable, since it did not lead to the elimination of con- 
flicting historical reports. If indeed authenticated reports were to have 
the same epistemological value as sense-perception, then how can there 


18 Wansbrough, The Sectarian Milieu, p. 130. 
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be so many conflicted reports about crucial historical events? And is it 
logically tenable that the majority is always right? 

It seems that the shadowy progenitor of the Mu'azilis, Wasil ibn 
‘Ata’ (d. 749), had already been working on such questions. By ask- 
ing how the accounts of the Battle of the Camel could be so contra- 
dictory, for example, he had come up with methods of determining 
historical truth that bear some resemblance to the later Usal al-figh.'® 
Some decades later the Mu'tazilis were dealing with the question of 
the value of a report transmitted by one individual only, a so-called 
khabar al-walud (pl. akhbar al-ahad). Discussions about the value of such 
reports were symptomatic of the fact that the Mu'tazilis found them- 
selves squeezed between the morbid growth of spurious prophetic tra- 
ditions and the apologetic need for miracles of Muhammad, which 
were dependent on extra-Qur'anic traditions.” Al-Nazzam (d. c. 840) 
posited that the community of believers can agree upon an error?! He 
also believed that a report transmitted by a small number of people 
may engender knowledge, while a piece of information transmitted by 
a large crowd could be false.? In other words, it was inevitable to look 
more closely at the intentions with which people may spread reports. 
Looking at people's motives for inventing things and ruling out collu- 
sion (tawdtu’) could be used as a tool to separate the historical wheat 
from the 3 

Not surprisingly, this 1ssue of collusion and its motives became a 
major bone of contention between opposing parties in an interreligious 


۱9 Van Ess, Theologie und Gesellschaft, vol. 2, pp. 276-280; in this section I refer 
frequently to this work which discusses these problems in remarkable detail and gives 
references to both extant and lost works on the topic. There is also a brief but clear 
survey of the different views on historicity among early Muslims by the same author: 
*L'authorité de la tradition prophétique’. 

20 See for example the views of Dirar ibn ‘Amr (d. c. 796) and al-Asamm (d. 817): 
Van Ess, Theologie und Gesellschaft, vol. 2, pp. 407-408, vol. 3, pp. 51-52, vol. 5, p. 211, p. 
247. See Stroumsa, “The Signs of Prophecy’, pp. 107-109 for the Mu'tazilis having to 
tackle the muhaddithun and the Ahl al-Kitab at the same time. 

21 Van Ess, Theologie und Gesellschaft, vol. 3, pp. 385-386. See also vol. 6, pp. 183-187 
for his critique of the reliability of the sayings of the Prophet and the trustworthiness of 
its transmitters. 

22 Van Ess, Theologie und Gesellschaft, vol. 6, pp. 176—190 (translations from several 
sources describing al-Nazzam’s views; especially the extensive quotations from al-Jahiz’ 
Kitab al-akhbar show that al-Nazzam targets the muhaddithün with his criticism). 

23 Collusion could consist of, for example, collectively spreading news about a mirac- 
ulous event that did not take place or the opposite: deliberately suppressing reports 
about miracles that did take place. The term was probably already used by Wasil ibn 
‘Atv (Van Ess, Theologie und Gesellschaft, vol. 2, p. 279). 
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confrontation. Each side could easily find a way to cast doubt on 
the stated motives of the other. Muslim theologians determined, for 
example, that Christians had a motive for suppressing references in 
the Bible to Muhammad’s coming, because they could foresee their 
loss of power when he was to appear.?* Conversely, Christians reasoned 
that many people who proclaimed belief in Muhammad’s miracles may 
have done so hypocritically, because the new religion gave them a more 
favorable position in society.” 

The fact that such insinuations about the fabrication and suppression 
of reports became part of the discussion made solid authentication 
problematic. The 'discovery' of circumstances and motives that could 
have played a role when erroneous tenets and reports came into being 
was a way to dispel some of the claims of the other communities, but 
as these debates proceeded nothing could get resolved, because detailed 
eye-witness accounts of groundbreaking events did not exist. The data 
that were needed to establish what happened exactly when Muhammad 
challenged his people to produce something like the Qur’an or what 
happened exactly when Christ was condemned to death were simply 
lacking. The first was of crucial importance for the affirmation of 
the mimitability of the Qur'an, while the second was crucial for the 
affirmation of the crucifixion and the resurrection. 

This is how some Muslim scholars became aware of the fact that 
it was hazardous to focus too much on the past in order to find the 
foundations of one's doctrines. Al-Ghazali (d. 1111) expressed this very 
point in al-Munqidh min al-dalal. According to him, the mutakallimiin, 
although they aspired to present the ultimate proof of the truth of 
Islam, they were in reality to blame for the lack of it. They were so 
preoccupied with the defense of Islam vis-à-vis other faiths that they 
failed to reach any of Islam's essential religious truths. He believed 
that their methods even put the defense of Islam into jeopardy. Their 
extreme efforts to find the perfect proof of prophethood threatened to 
undermine the faith rather than strengthen it. In making a case for a 
mystical search for knowledge, al-Ghazali wrote: 


?* See how Ibn Hisham puts this motivation not to accept Islam into the mouth of 
the bishop Abū Haritha of Najran, as he is one his way to meet the Prophet: ‘[The 
people] have given us titles, paid us subsidies, and honoured us. But they are absolutely 
opposed to him, and if I were to accept him they would take from us all that you see' 
(Ibn Hisham, Sat sayyidina Muhammad, vol. 1, pp. 401-402 (t), quoted from: Guillaume, 
The Life of Muhammad, p. 271 (tr). 

25 See also below: p. 27. 
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Seek sure and certain knowledge of prophecy in this [mystical] way, 
not from the changing of the staff into a serpent and the splitting of 
the moon. For if you consider that sort of thing alone, without adding 
the many, indeed numerable circumstances accompanying it you might 
think that it was a case of magic or deception [...] Furthermore, if your 
faith were based on a carefully ordered argument about the way the 
apologetic miracle affords proof of prophecy, your faith will be broken by 
an equally well-ordered argument showing how difficulty and doubt may 
affect that mode of proof. 


Al-Ghazali was himself the living proof that such a religious and epis- 
temological crisis could indeed occur. His alternative vision of Islam 
became Sufism. Although not many had expressed it in such clear 
terms, he was not the first to observe that the search for the exact 
proof of the truth of Islam, or of other religions, was a complicated and 
delicate matter. Going back to the early Mu'tazilis, one cannot fail to 
observe that already in the early ninth century many of the apologetic 
arguments in defense of Islam could be countered by what al-Ghazali 
later called an ‘equally well-ordered argument’. 

This did not mean that the dialectical theology, in which the histor- 
ical arguments played such an essential role, was abandoned. Instead, 
double standards crept into the debate early on: historical truth for 
internal consumption was different from that which was presented to 
outsiders. ‘This can be shown by means of a simple but poignant exam- 
ple. Christians thought they possessed a winning argument against the 
validity of Islamic tradition, based on the principles of the verification 
of historical reports that Muslim scholars themselves had put forth. If 
conspiracy (tawd{u’) is impossible between rival groups, then the con- 
sensus (ima of the Jews and Christians on the historicity of the cruci- 
fixion of Christ speaks against Muhammad’s claim that it did not take 
place. The famous early Mu'tazilite Abū 1-Hudhayl al-‘Allaf (d. c. 841) 
claimed to have a solution to this problem. According to him the prob- 
lem at the crucifixion was that there were no witnesses present who 
belonged to the ‘People of Paradise’ (Ahl al-janna). With this he meant a 
special category of pious people—to be exact, twenty per generation— 
whom God protects from error? When looking at such arguments 


26 al-Ghazali, al-Munqidh min al-dalal, quoted from McCarthy, Freedom and Fulfillment, 
p. 100 (tr), see also pp. 68-69 for the translator’s comments on the mutakallimün losing 
truth out of sight. 

27 Van Ess, Theologie und Gesellschaft, vol. 3, pp. 266—268; vol. 4, pp. 650-651; vol. 5, 
pp. 451—453. Similarly, 'Abbad ibn Sulayman faced the question of the trustworthiness 


20 CHAPTER ONE 


one cannot help but conclude that that history was now adapted to 
the demands of faith rather than the other way around, and that the 
mutakallimün gambled on most people not having as rigorous a mind as 
al-Ghazalt. 

These double standards did not escape the notice of non-Muslim 
polemicists, who did not hesitate to pomt them out to their Mus- 
lim colleagues.? And yet, the discourse about trustworthy transmission 
remained an essential part of the polemic against the Ahl al-Kitab. There 
is no doubt that it was this discourse itself, rather than its details, that 
had the polemical weight. After all, despite the fuss about the partic- 
ulars, it was easy to maintain that Islam’s roots were traceable and 
reliable, whereas Jews and Christians had lost their link with the past. 
Even if Islam could not prove its superior foundations, it could not be 
called inferior either, and this left Jews and Christians in the uncomfort- 
able position of having no answer to the question of why they resisted 
conversion.?? 

In this light we may read the polemical works of ‘Alt ibn Rabban 
al-Tabari, a ninth-century East-Syrian convert to Islam, who wrote 
during the time of al-Mutawakkil’s attempts to strengthen Sunni iden- 
tity. He makes a point of distinguishing between the older nations that 
neglected their records and the nation of Islam that could retrace the 
fount of its knowledge in precise steps: 


Indeed, a man among the Arabs records, on authority of his grandfather, 
or the grandfather of his grandfather, or a man of his relatives, what they 
have seen and transmitted to their successors. As to your stories, they 
have been handed down to you by a man from ‘Trak, who took them 
from a man of Jazirah, who in his turn took them from a man in Syria, 
who himself took them from an Hebrew; or by a Persian, who took them 
from a Greek; or by an Easterner who took them from a Westerner, 
through obscure and irregular channels.?? 


“Ah l-Tabarr depicts the growth of Christian tradition as confused 
and undependable because of the language barriers and geographical 


of miracles which are only known from hadith (see: Van Ess, Theologie und Gesellschaft, 
vol. 4, pp. 41-42, p. 653, vol. 6 p. 237. He suggested that its transmitters are protected 
from error. 

28 See below: p. 26. 

29 This argument forms a thread through the treatise lam al-Yahüd, in which the 
Jew Samaw'al al-Maghrib: (d. 1175) explains why he converted to Islam (see Perlmann, 
Samau'al al-Maghribi) and is implicit in many Muslim writings against the Ahl al-Aitab, 
for example in ‘Alı l- 'abarr's Kitab al-din wa-l-dawla (see next footnote). 

30 Mingana, ‘Ali Taban. The Book of Religion and Empire, p. 162 (tr). 
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distances. He is, in effect, using a criterion of isndd-criticism. In the 
study of hadith it was determined that a chain of transmitters (isnad) 
with people from different corners of the world betrayed its inauthen- 
ticity; “Al I-Tabarri used it to cast doubt on the whole of Christian 
tradition.?! 

Several centuries later we encounter the precise mirror of this argu- 
ment in the Lamp of the Santuary of the West-Syrian bishop and polymath 
Gregorius bar Hebraeus (d. 1286). He approaches the question of the 
transmission of tradition in ways very similar to his Muslim colleagues, 
even if in his case this is meant to serve as a proof of the Incarnation.” 
In the course of his exposition on Christian fawdtur (in Syriac: 1 
sahdita) he asserts that the Christian religion has a miraculously strong 
historical basis, one of the proofs of which is that: 


its Message was not preached by its preachers in a desert alone, nor 
amidst primitive men living in hairy tents or in small villages and set- 
tlements, but also in great illustrious cities such as Antioch, and the great 
Rome, and Egypt, and Athens, city of the wise, and all the other majestic 
cities.” 


Rather than believing in the message revealed ‘amidst primitive men’, 
Bar Hebraeus regards the fact that his religion is deeply rooted in 
advanced societies, which have collectively preserved its tradition, as 
proof of its truthfulness. And, just like ‘Alı l-Tabari, he insinuates that 
the other community’s civilization is inferior. 

However, in the clash of these two rock-solid traditions Muslim apol- 
ogists still had a trump card to play, which overruled any detailed dis- 
cussion of fawdatur and which undoubtedly had a great psychological 
impact on Christians in the Near East. If Islamic beliefs and the histor- 
ical reports on which they are founded were all false, then why would 
God have let Islam come to power in this world? How is it possible that 
a group of poor uncivilized barefooted carrion-eaters were capable of 
vanquishing the mighty Persians and Byzantines in battle?“ 


31 For Christians, on the other hand, it was the wide distribution of the Bible in 
many different languages that served as an argument against its falsification. 

32 See Chapter 2 and 3 of the section on the Incarnation in Khoury, ‘Le Candélabre 
du Sanctuaire de Bar Hebraeus’, pp. 29-121. 

33 Khoury, ‘Le Candélabre du Sanctuaire de Bar Hebraeus’, pp. 58-59 (ttr). 

34 This way of describing the conquerors is a topos in Muslim apologies; see the 
Letter of “Umar to Leo IT: Sourdel, ‘Un pamphlet musulmane anonyme’, p. 32 (ya budüna 
l-awthan wa-ya’kulina l-mayta wa-l-dam’), p. 33 (hufah ‘urah bi-ghayr ‘udda wa-la quwwa wa- 
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Many Muslim polemicists drew attention to this extraordinary devel- 
opment and presented it as proof of God's support for their version 
of the truth.” Both the Umayyad Caliph ‘Umar II and the ‘Abbasid 
Caliph Harun al-Rashid boast about Islam’s remarkable victories in 
their letters to the Byzantine Emperors. The East-Syrian apology enti- 
tled Disputation of the monk of Bet Hale with an Arab notable (henceforth: Dis- 
putation of Bet Hala), which was probably written in the early eighth cen- 
tury, already presents the Muslim as confronting his interlocutor with 
this question. It shows that Christian apologists felt the need to address 
this propaganda point, and it was undoubtedly as much of a challenge 
as the Islamic message itself: In polemics against Islam, this argument 
was easily refuted, for example by drawing attention to the many pow- 
erful pagan nations of the past whose glory had vanished or by asking 
why so many Caliphs get murdered if God supports their rule.” But 
that did not alter the fact that it looked as though the power of the 
cross was fading away. It was the challenge of Christian apologists to 
explain to their own people what had happened. 


là silah wa-la zad’); Ibn Hisham, Strat sayyidina Muhammad, vol. 1, p. 219: *kunná qawman ahl 
al-jahiliyya na‘budu l-asnam wa-na kulu l-mayta’ (the first Muhajirün describing themselves 
to the Negus); Letter of Havin al-Rashid to Constantine VI: Safwat, Jamharat rastl al-‘Arab, 
vol. 3, p. 244: ‘hufah ‘urah ‘ala ikhwan al-dabar ahl al-wabar là quwwa bi-him wa-la man'a 
lahum’. 

35 Of course, there was no need for theologians to make this point, since it was 
undoubtedly a propaganda point from the early days of Islam onwards. During the 
first ‘Abbasid century more specific arguments were added to it. One point that the 
mutakallimün made, for example, was that the victories had been foretold in the Qur'an 
and by the Prophet; so that not only the victories themselves but also the prophecies 
about them constituted a proof of prophethood. 

36 *Umar's letter: Sourdel, ‘Un pamphlet musulmane anonyme’, p. 33 (t), p. 26 (tr); 
Harin’s letter: Safwat, Jamharat rasa^il al-Arab, vol. 3, pp. 242-248, Eid, Lettre du Caliphe 
Harun, pp. 58-63 (tr). 

37 Counter-arguments are already to be found in the Disputation of a monk of Bet Hale 
with an Arab notable: MS Diyarbakir 95, fol. 8a-8b and similarly in the Apology of al- 
Kind: Tien, Risalat al-Kindi, pp. 58—60, Tartar, Dialogue Islamo-Chrétien, pp. 159-160 (tr); 
subjection to foreign rule are explained as chastisement of God’s people; needless to 
say that this is the apologetic extension of the polemical argument, in the sense that it 
includes an explanation of the purpose of these temporary dominations. Abraham of 
Tiberias adds to this the second argument: ‘your rule is less than two hundred years old 
and you have already killed seven Caliphs, not one of whom was an enemy or opponent 
of Islam’; Marcuzzo, Le Dialogue d’Abraham de Tibériade, pp. 328—329 (ttr). 
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Christian defenses 


As we have seen, the political and military success of Islam in its found- 
ing centuries gave its defenders a free hand to advance two powerful 
and mutually reinforcing propaganda points: first, Islam was the result 
of a fresh revelation that set the corrupted religions straight; and sec- 
ond, it enjoyed the manifest support of God for that new community. 
In order to devise a convincing response to this manifesto, Christian 
apologists had to dig deeply into their creative resources. Some of the 
ways in which they applied themselves to the task of demonstrating the 
continuous validity of their tradition have already received attention in 
discussions above. In the following I will take a closer look at the modes 
of persuasion and types of argumentation in their works. We can distin- 
guish several types of argumentation which circumvent the one critique 
of Christianity (i.e. its lack of trustworthy tradition and scripture) in 
order to properly address the other (i.e. the error of Christian doctrine). 
The works discussed below as examples use diverse apologetic methods 
in their argumentation, the one kind of apologetic reinforcing the other 
in the hope of building an impregnable defense of the Christian faith. 
The first striking feature of the sources is that ancient apologetic 
methods were reinvented for the confrontation with Islam. Some apolo- 
gists, for example, still hoped to prove the truth of the faith on the basis 
of Old ‘Testament testimonia. Such testimonia make up a considerable part 
of the Melkite apologetic work entitled Kitab al-burhan, for example.* 
Likewise, in the well-known refutation of Islam, which presents itself as 
a correspondence between a Muslim called ‘Abd Allah al-Hashimi and 
a Christian called ‘Abd al-Masih al-Kindi, the author tries to show the 
moral superiority of Christianity not only by fashioning new arguments 
and finding new textual weapons, but also by quoting extensively from 
the Gospels.? However, the need to develop new ways in which their 


38 This work was attributed to Eutychius of Alexandria and published under his 
name, but is nowadays believed to be the work of Peter of Bayt Ra’s, who probably 
wrote in the second half of the ninth century. See: Samir, ‘La littérature Melkite sous 
les premiers abbasides’, pp. 482-484. 

39 This correspondence (henceforth: the Apology of al-Kindi) includes references to the 
court of al-Ma'mün. It appears to be borrowing some passages from Abu Raita l- 
Takriti (d.c. 835). Some scholars have not been willing to date the work to the first half 
of the ninth century, because they thought it was also dependent on Ibn al-Rawandi, 
a former Mu'tazili who wrote a virulent attack on the Qur'an and who probably died 
in the early tenth century (see for example: Stroumsa, Freethinkers in Medieval Islam, pp. 
193-198). However, as Griffith has argued, this dependence is not at all clear; Griffith, 
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traditions could appear to remain upright without merely reverting to 
their own scriptures was actually quite urgent, given that the scriptural 
and historical foundations of non-Muslim communities had been so 
severely cast in doubt.” 

It is well known that the most extensive efforts in this respect entailed 
the reasoned defense of the doctrines of the Trinity and the Incarna- 
tion. The first ‘Abbasid century witnessed the bloom of Arabic Aris- 
totelian philosophy, which members of all religious communities began 
to employ in defense of their perceptions of the Divine. Christian apol- 
ogists, several of whom were also at the heart of translation movement, 
joined in on the philosophical-theological debates that followed. The 
use of the newly developed Arabic Aristotelian terminology was popu- 
lar in these debates. Theologians used it to develop their expositions of 
the Trinity and the Incarnation, which centered on the question of the 
relationship between God's essence and His attributes. Proofs for the 
existence of a triad of attributes ‘of essence’, as opposed to attributes 
of action, was one of the fruits of this activity. This proposition was 
the starting point for discussions of the Incarnation, which came to be 
expressed predominantly in terms of its potentiality. To Muslim theolo- 
glans the idea of God becoming man was not only offensive but also 
impossible, an opinion that a new discourse of philosophy could be 
made to support. Their Christian colleagues used the same language 
to explain how it was philosophically tenable that a union between the 
Divine and the human could occur.“ 

Three famous Christian ‘controversialists’ of the first ‘Abbasid cen- 
tury took it upon themselves to defend Christianity’s most fundamental 
doctrines. These were the Melkite Theodore Abū Qurra (d. after 829), 


“The Prophet Muhammad’, pp. 106—108, esp. p. 107, n. 1. At any rate, the work was in 
existence in the eleventh century, since al-Birūnī refers to it. 

40 The Syriac apologist Job of Edessa, active in the first half of the ninth century, 
explicitly refers to the need to look for non-scriptural arguments. In his Book of Treasures, 
he mentions that he composed a defense of Christianity which did not employ any 
scriptural proofs because they have no persuasive value in the eyes of non-Christians: 
Mingana, Book of Treasures by Job of Edessa, on p. 458 (t), p. 279 (tr). See also below, Ch. 
4, pp. 123-125, for Job's argumentation against the Islamic view of heaven. 

*! See Thomas, ‘Explanations of the Incarnation’ for a detailed analysis of the ways 
in which such explanations were constructed and the extent to which the whole debate 
was dictated by Muslim questions. Having said in the introduction that many Eastern 
Christian apologists do not put their denominational identity in the spotlight, these 
discussions on the union of the Divine and the human in Christ obviously form an 
exception to that. 
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the East-Syrian “Ammar al-Basri (ninth c.), and the West-Syrian Abū 
Raita l-Takriti (d.c. 835).? These men were followed in the next cen- 
tury by the West-Syrian theologian Yahya ibn ‘Adi (d. 974) who set out 
to refute the most extensive attack on Christianity yet produced, that 
written in the ninth century by Abū ‘Isa l-Warraq.? 

Although Abū “Isa l-Warráq tried to raise the discussion to a pure 
philosophical level, Yahya and his predecessors always combined dif- 
ferent types of argumentation. Following in the footsteps of the early 
Christian apologists they often drew simple analogies from the natural 
world and the human body to demonstrate the possibility of some- 
thing having one essence and three distinguishable but inseparable 
hypostases, such as the well-known example of the apple with its scent 
and taste or the sun with its light and heat. More extensive narrative 
analogies were included in their works as well, which could explain the 
rationale behind certain aspects of Christ's life and Christian rituals. 
Such parables could explain why certain doctrines and disciplines were 
reasonable, even if that did not prove that they were divinely sanc- 
tioned. Among the issues that were explained in this way were the 
doctrine of the crucifixion, the habit of praying to the East and the 
veneration of the cross. 

In order to defend these and other Christian positions apologists 
needed to protect the core of the Christian faith against attacks from 
the outside. But together with this type of defense, they also advanced 
arguments which focused more directly on attacking the source of the 
attack, so to speak, in order to show that such critiques of Christianity 
had no legitimacy to begin with. One source of arguments to which 
they turned consisted of the very criteria which had been developed 
to establish the reliability of Muslim tradition. These could be used by 
Christians and other non-Muslims to silence the Muslim mutakallimiin. 


4 The date of 'Ammar's death is unknown but it is presumed that he lived in the 
same period or earlier, because according to Ibn al-Nadim, Abu l-Hudhayl al-‘Allaf, 
who died in 840, wrote a treatise against him. 

43 Platti, Yahya ibn ‘Adi. De UIncarnation; for Abū ‘Isa l-Warràq's refutation, see 
Thomas, Early Muslim polemic; id, Anti-Christian polemic. See Griffith, The Church in the 
Shadow of the Mosque, pp. 106—128 for a synthesis of the achievements of these apologists. 

^* A detailed analysis of the wide variety of analogies can be found in: Haddad, La 
Trinité divine, pp. 115-127. 

^ Two examples of ninth-century Melkite works teeming with such parables are the 
Kitab al-burhan of Peter of Bayt Ra’s (See above: p. 23, n. 38) and the largely unedited 
massive apology entitled al-Jami‘ wujüh al-iman (MS BL Or. 4950) See Roggema, 
* Hikayat amthal wa-asmar’ for a discussion of this. 
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In a discussion above, I have already drawn attention to one instance 
of this: the application of the notion of yma‘ (consensus) to the cru- 
cifixion. According to Muslim tradition, the widespread attestation of 
an event, which is then transmitted by opposing parties that cannot 
have conspired to spread false news about it, must yield knowledge 
about the event. If this principle was true for everyone and everything, 
and if the two opposed communities of the Jews and the Christians 
had indeed agreed on the crucifixion, then it was absurd to hold on 
to intra-Muslim consensus on its non-historicity? Similar argumenta- 
tion formed the basis of the defense of the integrity of the Hebrew 
Bible. Jews and Christians could never have conspired to tamper with 
its contents—by taking out references to the future appearance of the 
Prophet Muhammad, for example since these two communities were 
too hostile to each other to undertake such an action together. T'hus 
no one could deny that the Hebrew Bible’s agreed-upon form was also 
legitimate. Another example of such reasoning, already advanced by 
John of Damascus, was that if witnesses are needed to establish the 
truth of an event, then Muhammad's revelations cannot be historical 
facts, since no one saw him receive the Qur'an.? 

The soundness of Christian tradition could also be defended through 
simple argumentation, based on common sense. For example, against 
charges that Christians were insincere in their faith—to the point that 
they denied specific Islamic tenets which they knew to be true—Chris- 
tian apologists had a ready answer. Their answer was that such reason- 
ing was more applicable to Muslims themselves. One such charge was 
that Christians had deliberately omitted references to the Prophet from 
the Bible, thus turning their backs on the truth. Patriarch Timothy, in 
his famous debate with the ‘Abbasid Caliph al-Mahdi, took issue with 
this allegation. Calling the suggestion absurd, he went on to explain 
why: if there had been references to a future prophet in the Bible then 
everyone reading them would be awaiting him, and no one would have 
a reason to deny his coming. Such psychologizing arguments were 


46 Similarly, Christian apologists confronted Jews with their consensus (imã) on the 
fact that the Messiah has already appeared; the argument is to be found, among others, 
with Israel of Kashkar (d. 962) and Hibat Allah ibn Athradi (mid-eleventh century). 
See: Samir, ‘Bibliografie du Dialogue Islamo-chrétien (deuxième partie)’, p. 215 and 
Holmberg, ‘A refutation of the Jews’, p. 141. 

47 Sahas, John of Damascus on Islam, pp. 134—135 (ttr; Glei and Khoury, Johannes 
Damaskenos und Theodor Abū Qurra, pp. 76-77 (ttr). 

48 Mingana, “Timothy’s Apology’, pp. 109-110 (t), pp. 35-36 (tr). 
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used readily in early Muslim-Christian debate." Many Christian apolo- 
gists pointed out that the problem of insincere motives in religious mat- 
ters was really not their problem. It was rather the problem of Muslims, 
especially converts to Islam. The Christian mutakallimün developed what 
has been described as the Christian counterpart to the Islamic ‘Proofs 
of Prophethood'.*? Time and again they stated that, just as there are 
heavenly signs through which one can recognize the true religion, there 
are also earthly signs through which one can recognize a religion that 
is not divinely sanctioned. Such a religion is not only spread by the 
sword, by bribes and by appeals to tribal solidarity, but it also produces 
no miracles. Lists of such negative attributes tended to be unspecific, 
without naming names, but no one would have doubted that they were 
references to Islam.?' The force of this strand of apologetics is that it 
points its finger at the believers themselves, rather than at their reli- 
gion; whoever converts to Islam 1s a priori condemned for doing this for 
some false and earthly motive. It also intimates that there is no corre- 
lation between the number of followers of a religion and the truth of 
its doctrines. That was an important point to make in times of rapid 
Islamization. 

While the apologists kept on pointing out these signs of false religions 
in their kalam treatises, they also turned to other genres of writing in 
which they could illustrate the miraculous signs of the true faith and 
God's continued support for Christianity. Although some claimed that 
miracles were inferior to reason as the foundation of people's faith, His 
signs nevertheless continued to appear to the people of the day with 
considerable effect. A relative of the Caliph who tries to shoot his 
arrow at an icon gets it back when the arrow turns and pierces his 


49 See also above, p. 18, for Muslim attempts to ‘psychologize’ the motives of Chris- 
tians for not converting to Islam. 

50 Stroumsa, “The Signs of Prophecy’, p. roo. 

5! The theme is discussed elaborately in: Samir, ‘La liberté religieuse chez les théolo- 
giens arabes chrétiens’; Griffith, ‘Comparative Religion in the Apologetics’, Stroumsa, 
“The Signs of Prophecy’. The theme is also taken up in the oldest Jewish work of kalam, 
the ninth century Book of the Twenty Chapters of Ibn al-Muqammis; Stroumsa, Dawud 
ibn Marwan al-Muqammis, pp. 262—271 (ttr). Its continuing popularity can be observed 
with the thirteenth-century Coptic bishop Paul al-Büshi: Samir, Traité de Paul de Büs, pp. 
231—251. 

32 See how the East-Syrian scientist and theologian Ibn al-Tayyib (d. 1043) argues 
that the impact of miracles is limited in time and space and that Christ had laid the 
foundation of the faith after which philosophers should construct rational proofs: Fr 
l- ilm wa-l-aql, in: Sbath, Vingt traités philosophiques et apologétiques, pp. 179—190 (t). 
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hand; a monk who drinks a cup of poison survives because he made 
the sign of the cross; other monks heal the sick and are able to gain 
favor with the Caliphs who know that they could never be healed by 
their own physicians. Such ancient hagiographical and martyrological 
themes were employed to show that the truth was visible for whoever 
looked closely. According to some, then, truth was not to be found in 
the grand Muslim victories but rather in the small victories achieved by 
such holy men. 

To make sure that this point did not escape the readers, it was often 
described how even Muslim rulers opened up their eyes to this very 
fact. In many disputations in which the defense of Christian doctrines 
1s predominantly argumentative, this topos functions as a final proof of 
the fact that the Christian side has indeed won. Whether the Chris- 
tian party goes home with a robe of honor, a promise to protect the 
Christians forever, or a mule's load of fish, in each case the finale of 
the account proves that the wise and mighty of the Muslim commu- 
nity more or less openly acknowledge the truth of Christianity? Not 
only do these texts try to instill in their audience the sensational idea 
that many of the Muslim rulers are crypto-Christians, they also coun- 
teract the disturbing idea that God has given the rule to people who 
oppose Christianity. Although such themes at first sight seem nothing 
more than trivial literary topoi, they solidified the overall message of 
apologetic texts and urged the readers to look closely for the signs of 
the divine economy, before abandoning their faith. 

Then there were other places where Christ's presence was unmistak- 
able. In their search for types of proof which circumvent the awkward 
questions of the authenticity of Christian scripture and tradition, apol- 
ogists also turned to the Qur'an and Muslim tradition to find confirma- 
tions of their beliefs. Already in the earliest apologies we find instances 


53 See among endless examples: Dick, ‘La Passion Arabe de S. Antoine Ruwah’ 
Marcuzzo, Le Dialogue d'Abraham de Tibériade, pp. 516—521 (ttr); Brock, ‘A Syriac Life of 
John of Daylam’. 

54 al-Ma’miin acknowledges Theodore Abū Qurra's victory and gives him a robe of 
honour etc: Dick, Mujadalat Abi Qurra, p. 125 (t; The Caliph ‘Umar II, after reading 
the letter that the Byzantine Emperor sent to him, ‘commenced to treat the Christians 
with much kindness’, ‘gave entire liberty to the captives’ etc: Jeffery, 'Ghevond's Text’, 
p. 330 (tr); George the Monk wins the favor of the Prince who presided over a Muslim- 
Christian disputation and is given a mule’s load of fish etc: Carali, Le Christianisme et 
l'Islam, pp. 143-144, Nicoll, ‘Account of a disputation’, pp. cccexlii-ccccxliii; there are 
many more examples. 
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of this approach. Both the author of the Disputation of Bet Hale and 
John of Damascus want to silence their opponents by drawing attention 
to the Quran's mention of God's Word and His Spirit. Patriarch 
Timothy tells the Caliph al-Mahdi that the Quran contains veiled 
references to the Trinity. With such statements these early apologists set 
a trend for later generations, who produced many apologies in Arabic 
in which Qur’anic verses were adduced as arguments in support of the 
Christian faith. In the twelfth century a large collection of these verses 
even appeared in Syriac in the anti-Muslim tract of the West-Syrian 
polemicist Dionysius bar Salibr (d. 1171).°° Some may have seen these 
attempts to wring Christian truths out of the Qur'an and then claim 
them as this text’s authentic message as an admission of weakness, if not 
defeat. However, there is no doubt that the greatest Christian apologists 
of the day found it worthwhile, in light of the undermined persuasive 
power of the Bible, to turn to the Qur’an as second best. Moreover, 
Christians invented a way of justifying their Qur’anic hermeneutics. 
They claimed that the Christian truths in the Quran, as well as all 
the elements that diverged from Christian doctrine, could be explained 
historically. This apologetic strategy, as we will see, plays a central role 
in the Legend." 


Counterhistory 


In summarizing the material presented above, it can be said that the 
methods of Christian apologetics consisted of philosophical argumen- 
tation, psychologizing argumentation, Usal al-figh-like argumentation, 
narrative affirmation and proofs from Christian and Muslim scrip- 
ture. There is one more defensive strategy that needs to be discussed. 
Christians also defended their faith and counteracted Islamic claims by 
appropriating Muslim tradition and shaping it according to what they 
understood to be Islam. One could see their renarrations of Islamic his- 
tory as a countermove against the Islamic appropriation of the Biblical 
tradition. Some apologists excerpted traditional Muslim stories about 


55 For the central role of this Qur’anic understanding of Christ in Christian apolo- 
getic writings, see below: Ch. 4, pp. 104-113. 

56 Amar, Dionysius Bar Salbu, Mingana, ‘An Ancient Syriac Translation of the Ku- 
ran’, Griffith, ‘Dionysius bar Salibi on the Muslims’. 

57 See the discussion in Ch. 5 below. 


30 CHAPTER ONE 


Muhammad and let them speak for themselves in a desacralized con- 
text. By doing so they hoped to show that the life of the Prophet, as 
Muslims had recorded it, illustrated that Islam cannot supersede Chris- 
tianity. 

A plain example of how such renarrations could change the image 
of Muhammad and his revelation is already to be found in the earli- 
est responses to Islam. It is the account of the Prophet’s marriage with 
Zaynab bint Jahsh. According to Muslim tradition, Muhammad mar- 
ried Zaynab, even though she was married to Muhammad’s adoptive 
son Zayd ibn al-Haritha.? In Q 33:37 God declares that there was 
no obstacle for Muhammad to marry Zaynab once she was divorced 
from Zayd, or rather: God Himself gives Zaynab in marriage to Mu- 
hammad. This is one of the most frequently repeated episodes in East- 
ern and Western Christian writings on Islam concerned with the life of 
the Prophet. Despite being just a minor event in Mubammad's life, it 
was a pars pro loto proof for Christians that he was an opportunist and 
that his book was not really divinely revealed. Nothing much needed to 
be added to the story because it was felt that the Qur'an already admit- 
ted that it was problematic, even for Muhammad’s followers, to accept 
this divorce and nearly incestuous marriage.’ 

It is the new perspective that later commentators projected on such 
traditions, through a process we might call ‘parasitical historiography’, 
which ultimately reshaped their meaning. The traditions in question 
did not need to be authenticated. They needed no ¿snad, so to say, 
because the historical foundation was already laid by the historical 
memory of the community to whom the stories ‘belonged’. Despite 
all the efforts of the scholars of the religious communities in the early 
Islamic period to formulate unambiguous criteria for historical veri- 
fication, this procedure of ‘parasitical’ historiography slipped through 
the net. It is in itself a form of conspiracy—a conspiracy to agree 
with your opponents history. This formed the core of this approach, 
but its aim was to establish an ostensibly well-founded historical base 
only to launch a radically different interpretation of that shared his- 
tory. The intellectual historian Amos Funkenstein, who devoted much 
of his career to the study of Jewish-Christian polemics, identified this 


58 See for example: al-Tabari, Jami‘ al-Bayan, part 22, pp. 10-11. 
39 The verse in question suggests that the marriage was divinely sanctioned ‘so that 
there would be no fault with the believers’. 
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tendency to rewrite the history of rivaling communities as a specific 
phenomenon and called it counterhistory.°° He defined it as: 


the systematic exploitation of the adversary's most trusted sources against 
their grain— die Geschichte gegen den Strich kämmen’. Their aim is 
the distortion of the adversary's self-image, of his identity, through the 
deconstruction of his memory.?! 


'This concise description lays bare the subversive and aggressive agen- 
das of this type of writing. It cannot be stated emphatically enough, 
however, that these agendas are never explicit. Many counterhistories 
are deliberately constructed in such a way as to appear as innocent 
accounts of ‘things that happened’ rather than as attempts to distort the 
history of the other party. The fact that the counterhistorian targets the 
most valued sources of the rival community is nonetheless one of the 
ways in which he betrays himself: Since his main aim is to ‘overthrow’ 
another’s accepted history, he will often focus on the foundational texts 
of the competing community, especially its foundation myths. 

It should be clear that we have already come across one dramatic 
case of counterhistory: the Qur’an. When it presents a live discussion 
between Christ and God, as in Q 5:110-119, it constructs a reinter- 
pretation of the life of Christ and Christian worship in the guise of 
a neutral rendition of a conversation. Muslim authors elaborated on 
the Qur'an's counterhistory of Christianity and used it as inspiration 
to write its early history. They attempted to unearth specific moments 
at which the early Church went astray from the path to which Christ 
had called believers. ‘Abd al-Jabbar’s account of Christian origins is 
undoubtedly the most famous and most substantial in this respect, but 
there is an example from as early as the eighth century? Sayf ibn 
‘Umar described in his Kitab al-futüh al-kabir wa-l-ridda how Paul, as a 
king of the Jews, wanted to prevent Christians from becoming truly 
powerful and therefore confused and perverted their doctrine. Three 


60 Funkenstein, ‘History, Counterhistory, and Narrative’, (also in: Funkenstein, Per- 
ceptions of Jewish History, pp. 36-49). 

9! Funkenstein, ‘History, Counterhistory, and Narrative’, p. 69. The author points 
out that the genre can already be found in antiquity and gives the example of [pseudo-] 
Manetho’s account of the origins of the Jews: pp. 69-71. 

62 “Abd al-Jabbar, Tathbit dala’il al-nubuwwa; an interesting new study of this work, 
which focuses on how ‘Abd al-Jabbar rewrote early Christian history, is Reynolds, A 
Muslim Theologian in the Sectarian Milieu. 

63 Van Koningsveld, “The Islamic Image of Paul’. The text of Sayf ibn ‘Umar is to 
be found on 222-224. 
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men influenced by his preaching, Malkün, Ya qub and Nastür, began to 
follow Paul's feigned belief in Christ's divinity, while one man called al- 
Mu min, ‘the Believer’, denounced this heretical innovation and fled to 
Arabia, where his descendants survived till the advent of the Prophet. 
This tale about the three duped progenitors of the Eastern Christian 
communities who unwittingly spread heresy remained popular in Mus- 
lim literature about Christianity, as it could, in all its simplicity, explain 
Islam’s return to pre-Christian beliefs as well as the lack of unity among 
Christians.® 

Funkenstein drew attention to a similar Jewish polemical legend 
about Christian origins: the Yoldoth Yeshu. It is an alternative life of 
Jesus in which he is described as an illegitimate child of a certain 
Miriam, who steals the Ineffable Name of God from the Temple. 
The magical powers that he acquires through his possession of God’s 
Name enable him to fly in the air and to lead many astray. Judas 
Iscariot dissolves those supernatural powers by ejaculating on him, and 
when Yeshu’s fraud is thus uncovered, he is crucified. Many elements 
of the Gospel versions of the life of Christ are recognizable in the 
text: his confrontation as a youngster with the Sages, his claim of 
fulfilling the Biblical prophecies concerning the Messiah, his miracles, 
the disappearance of his body from the grave, etc. But these elements 
are all scrambled and twisted so as to ‘everse’ the Gospel narratives. 

According to Funkenstein, a text like the Yoldoth Yeshu is founded on 
‘inverted exploitation’, but he also regarded a wide range of works con- 
taining an ‘explicit reinterpretation’ of history as belonging to the genre 
of counterhistory However, as David Biale rightly argued, the more 
narrowly defined genre of writings whose backbone 1s formed by both 
the closeness to and the subversion of the respected sources of the tar- 
geted community deserves to be isolated from that more widespread 
phenomenon of historiography that contains revisionist interpretations 
of the ‘canonical’ past. This specific genre of counterhistory does not 
present itself as a reinterpretation of past events, because it does not 
declare the author's intention. Quite to the contrary, it presents itself as 


64 See below, Ch. 2, p. 37, p. 43, for the Islamic ideas about these ‘Ur-Christians’. 

65 See Steenbrink, ‘Nar al-Din al-Ranirr,, for a seventeenth-century Malay version 
of it. 

66 Tt exists in several versions. See among others: Krauss and Horbury, The Jewish- 
Christian Controversy, vol. 1, pp. 201-261, Schlichting, Ein jüdisches Leben Jesu. 

67 Funkenstein, ‘History, Counterhistory, and Narrative’, p. 73. 

68 Biale, ‘Counter-History and Jewish Polemics’, pp. 130-131. 
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historical evidence and deliberately, albeit often unsuccessfully, hides the 
fact that it is an attempt to reinterpret, an attempt to ‘brush against 
the grain’ (gegen den Strich kümmen). Such self-proclaimed ‘pieces of evi- 
dence’ are constructed to ‘show’ rather than to ‘tell’ and precisely that 
aspect puts them into a special category. Counterhistory is often, but 
not exclusively, employed by marginal groups who try to challenge the 
‘superficial’ views of history of the majority, by bringing out a ‘subter- 
ranean tradition’.® The genre is therefore fundamentally subversive, in 
that it challenges the intuitive conviction that the truth is in the hands 
of the majority. The most potent examples of it are obviously those 
that claim to be contemporaneous or even real eye-witness accounts or 
revealed scripture.” 

Within the Eastern Christian literature about Islam we can find sev- 
eral pieces which constitute a counterhistory of Islamic origins. Pre- 
dictably, they appropriate the historical accounts from a Muslim per- 
spective and try to reshape them according to their own understand- 
ing of how Islam came into being. An example of such an account is 
the description of Mubammad's mission found in a number of Syr- 
iac chronicles. In a nutshell it goes as follows: Muhammad became 
acquainted with the land and faith of Palestine. He described its allure 
to his fellow tribesmen and told them that the Land of Milk and Honey 
is given to those who believe in one God. Then, by virtue of his suc- 
cessful raids in the Holy Land, especially the booty acquired there, he 
attracted many followers, who subsequently spread their conquests into 
other territories.”! 


69 Biale, ‘Counter-History and Jewish Polemics’, p. 130. 

70 An extreme case of an Islamic counterhistory in the guise of Scripture is the so- 
called Gospel of Barnabas, which one could well call ‘the Gospel according to the 
Qur'an’. In it Christ avows the corruption of the Hebrew Bible and predicts the coming 
of Muhammad. The text describes in unmistakable terms that Judas was crucified 
instead of Christ, who was himself taken straight up to heaven. See the text, with a 
study of its Islamic aspects, in: Cirillo et Frémaux, Evangile de Barnabé. For a discussion 
of the different opinions regarding the milieu in which this pseudo-Gospel originates, 
see: Slomp, “The “Gospel of Barnabas” in Recent Research’. 

7! This account of early Islam can be found in slightly different wording in a number 
of Syriac chronicles that depend on the lost chronicle of Dionysius of Tellmahre (d. 
845) which in its turn uses the work of Theophilus of Edessa (d. 785). See Hoyland, 
“The earliest Christian writings on Muhammad’, pp. 279-281 for a translation of this 
account and a discussion of the dependence of later chronicles of Theophilus. 
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The above account purports to describe the genesis of Muhammad's 
movement, but serves, in reality, to explain away its great success. The 
point is that people joined the movement for material gain; the conver- 
sion to the One God and His Prophet was their easy access to it. The 
message is clear enough, but one might ask what 1s counterhistorical 
about it. Or, to use Biale's term, where does its “subterranean tradi- 
tion' come to light? It is, of course, the false intentions of Muhammad 
and his followers that are important here. The insinuation is that the 
Prophet lured his tribesmen into taking part in the raids. It suggests 
that, even though it may look as though the Holy Land was God-given 
to the Muslims, in reality it was taken. This twisting of intention that 
we can identify in this story is, in fact, a crucial aspect of many counter- 
histories. We have already come across Paul who preached Christianity 
in order to confuse the people, and Christ who performed miracles in 
order to lead people astray. The story of Muhammad who presented 
‘revelation’ in order to satisfy his personal desires works in the very 
same way. A key function of these tales is to deny the other commu- 
nity's capacity to recognize the drive behind their own belief system. 


The Legend of Sergius Bahira, which is discussed in detail in the follow- 
ing chapters and presented in Part II, is also an unmistakable case of 
counterhistory.” It consistently goes against the grain of the respected 
sources of Islam, but never explicitly so. It presents itself as an innocent 
account of a man who wandered around the desert and found a Chris- 
tian there, who tells him his story. In reality, however, it is based on 
a prominent episode of Muhammad’s early life, as described in Mus- 
lim sources: his encounter with a Christian monk who recognizes him 
as the new prophet. This is turned into a story of how Muhammad 
was secretly educated by this person. As archetypical counterhistory it 
builds its case primarily on Islamic tales, doctrines and Scripture. It is 
through its agreement with some key elements of Muslim sources that it 
tries to convince its audience of its interpretation—again interpretation 
in the guise of a simple ‘eyewitness account’. The Legend’s most striking 
concurrence with the Muslim perception of the origins of Islam is the 
notion that God supported the Muslim conquests. But that agreement 
with the Muslim view of history 1s one of many tools at work whose 


72 Tt is no coincidence that Gottheil, long before the term ‘counterhistory’ was 
coined, already compared it to the Zoldoth Yeshu. See: Gottheil, ‘Christian Bahira 
legend’, part 1, p. 189. 
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actual purpose 15 to undercut the basic religious message of Islam. How 
this works will be the subject of discussion in the following chapters. 
First of all, the Muslim traditions about Bahira will be reviewed and 
analyzed, because before we can properly define and understand the 
Legend as counterhistory, we need to determine what the history 1s to 
which it attaches itself. 


CHAPTER TWO 


THE ISLAMIC BAHIRA 


According to the historical picture of the world at the dawn of Islam 
that emerges from the Qur'an and early Muslim literature, there were 
virtually no true Christians left in the early seventh century who had 
preserved the Gospel and lived rightly guided by the teachings of 
Christ. Nevertheless Muslim sources draw attention to a handful of 
surviving ‘true Christians’, whose faith was unaffected by the tainted 
scripture and the manmade doctrines of the Church. They had a spe- 
cial role to fulfill in the era leading up to the beginning of Muhammad’s 
mission. These Christians knew that a prophet was to appear in Arabia, 
and when he came in actual fact, they were among the first to recog- 
nize him and confirm that he was the expected messenger of God.! 

One of the most famous of these ‘true Christians’ is Bahira, who 
appears in both Muslim sources and the Christian Legend which is 
the subject of this study. It goes without saying that Muslims have an 
image of this monk that is radically different from the one found among 
Christians. In order to fully appreciate the Christian Legend, therefore, 
it is necessary to become acquainted with the Islamic tradition, since 
the polemical edges of the Legend come to the fore most prominently 
when it is juxtaposed with its Islamic counterpart. In what follows, I will 
give an overview of the various Islamic traditions about the monk and 
analyze their historiographical topoi and apologetic messages. ‘Then, 
in a final discussion of how the Muslim stories relate to the Christian 
Legend, I will dispel some of the unfounded conclusions drawn in earlier 
scholarship about the historicity of the encounter between a monk and 
the Prophet and the interrelation between the Islamic and Christian 
stories. 

It is first of all interesting to note that Bahira can be encountered 
in many different genres of Islamic literature: in historiographical, bio- 


' A survey of the great variety of accounts that describe the attestation of the young 
prophet by Christians, Jews, soothsayers, kings etc is to be found with Uri Rubin, The 
eye of the Beholder, pp. 44-55. 
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graphical and geographical works, but also in works of tafstr and asbāb 
al-nuzül, as certain Muslim exegetes believed that a small number of 
verses from the Qur'an were revealed in reference to the monk. His 
miraculous recognition of Muhammad was regarded as a “sign of 
prophethood' and is therefore also included in the dala? al-nubuwwa 
literature and polemical works against Jews and Christians. Best known 
are the traditions about Muhammad and Bahira in stra literature. Most 
of Muhammad's biographers relate that Muhammad met him when he 
traveled to Syria as a child with his uncle and foster-father Abu Talib. 
Al-Baladhuri (d. 892) tells the following story in his Ansab al-ashraf: 


When the Prophet of God (peace be upon him) had reached the age of 
twelve, Abū Talib once had to depart to Syria for trade. The Prophet 
of God (peace be upon him) had a close bond with him and he asked 
whether he could come with him. He refused, because he wanted to 
guard him and protect him. Then he was saddened and wept, so he let 
him come with him after all. Then one of the learned monks, whom they 
called ‘Bahira’, saw him while a cloud gave him shade. He said to Abū 
Talib: ‘how is he related to you?’ He answered: ‘he is my nephew’. He 
said: ‘did you not see how the cloud gives him shade and moves with 
him? By God, he is a noble prophet and I reckon that he is the one who 
was announced by Jesus. His time has drawn near and it is your duty to 
protect him’. Then Abū Talib sent him back to Mecca.? 


A more elaborate version of this story, contained in the Stra of Ibn 
Ishaq (d. c. 768), is the one that many later authors have followed.? It 
runs, in short, as follows: Bahira is said to live in a cell (sazema'a)* in the 
Syrian town of Bosra. He possesses a book that has been handed down 
from generation to generation and which contained a description of 
the new prophet.’ One day the monk receives the caravan of Meccan 


2 al-Baladhuri, Ansab al-ashraf, vol. 1, pp. 96-97. 

5 The story is contained in two surviving redactions of Ibn Ishaq’s al-Stra al- 
nabawiyya: the well-known version of Ibn Hisham (d. 834), but also the one of Yünus 
ibn Bukayr (d. 815) (see references in n. 6 below), and is therefore believed to have been 
part of Ibn Ishaq’s original Sra. 

4 This term should not be understood as a cell that is part of a larger monastic 
complex, but rather as the dwelling place of a solitary monk and probably a vertical, 
tower-like structure: Monferrer Sala, ‘A propósito de un pseudoarabismo’. 

5 'The Muslim doctrine that Mubammad's description as well as prophecies con- 
cerning his advent are to be found in the Bible gave rise to extensive perusal of its text, 
but this belief was overshadowed by the doctrine of the corruption and falsification of 
the Bible (tahrif) (See Lazarus-Yafeh, Intertwined Worlds, Ch. 2 and 4). In this respect it 
deserves to be stressed that the monk's book is not explicitly said to be the Bible, even 
if it is sometimes understood in this way. The text is too vague to suggest that the monk 
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traders and sees a miraculous shade above Muhammad's head. He 
decides to invite the whole crowd for a meal, but he soon notices that 
Muhammad has been left outside and calls for him to be brought in. 
His premonition that this is the future prophet is confirmed by the 
answers that Muhammad gives to his questions and by the 'seal of 
prophethood’ that he discovers on his back. He asks Abu Talib how 
he is related to the boy. When he answers that he is his father, Bahira 
corrects him, as he knows miraculously that Muhammad's father is not 
alive anymore. He then urges Abu Talib to protect Muhammad from 
the Jews and to go back to Mecca. Indeed just at that moment, three 
of the ‘People of the Book’, Zurayr, ‘Tamim and Daris arrive at Bahira’s 
cell asking for the prophet, but Bahira forces them to accept that there 
is no way to change what God has destined for the child.’ 

There is another frequently encountered account that runs parallel 
to this one. It is not contained in the redactions of Ibn Ishaq’s Stra but 
can be found with al-Tabari, al-Tirmidhi, and several other authors. 
Here the monk is more explicit when foretelling Muhammad’s destiny. 
When encountermg Muhammad he immediately calls him ‘apostle 


possessed an old Bible: ‘a book that was in the cell, so they allege, handed on from gen- 
eration to generation'. On the other hand, Ibn Ishàq does assert that the Emperor Her- 
aclius recognized Muhammad's prophethood from Scripture: Leder, ‘Heraklios erkennt 
den Propheten', p. 35. Pseudo-al-Waqidi is one of few Muslim authors who is more 
explicit and suggests that Bahira recognized Muhammad as the one of whom Christ 
has foretold. See al-Waqidi, Futūh al-Sham, part 2, p. 19. 

6 This element appears to be patterned on the Biblical story of Samuel’s anoint- 
ment of David. When Samuel meets all of Jesse's children and sees that none of them is 
chosen, he asks Jesse whether he has more children. Jesse replies (1 Sam 16: 11): “There 
is still the youngest but he is looking after the sheep’, after which Samuel calls for him 
to be brought in. See: Waqtendonk, ‘Groen licht voor een nieuwe godsdienst’, p. 67. 

7 Ibn Hisham, Strat sayyidinà Muhammad, vol. 1, pp. 115-117; Ibn Bukayr, Kitab al- 
siyar wa-l-maghazi, pp. 73-76, followed by poetry about the event (pp. 76-78). Also with: 
Ibn Sa'd, Kitab al-tabaqat al-kabir, vol. 1, pp. 99-101; al-T'abarsi, [lam al-wara, pp. 17-19, 
al-Bayhaqi, Dala^il al-nubuwwa, vol. 2, pp. 26-29; Abu Nu‘aym, Dala'il al-nubuwwa, pp. 
168—170, Ibn al-Jawzi, Sifat al-safwa, vol. 1, pp. 21-23; Ibn Kathir, al-Bidaya wa-l-mhaya, 
vol r, part 2, pp. 283-284; Ibn Oayyim al-Jawziyya, Hidayat al-hayara, pp. 141-143; al- 
Dhahabi, Tarikh al-Islam, vol. 2, pp. 58-60. See Monferrer Sala, ‘Un texto de base 
polemista’ for the textual witness in [lam bi-ma fi din al-Nasara min al-fasad wa-l-awham 
wa-izhar mahasin din al-Islam wa-ithbāt nubuwwat Muhammad by al-Imam al-Ourtubt; al- 
Kalai, Kitab al-iktifa", vol. 1, pp. 252-256; Ibn Sayyid al-Nas, “Uyun al-athar, vol. 1, pp. 
52-54. Shorter versions of the story are told by al-Maqdist (Kutab al-bad’ wa-l-ta’rikh, 
part 4, vol. 2, p. 134) and by al-Tabari, (Za’rikh al-rusul wa-l-mulük, part 1, pp. 1123— 
1125). A short account in saj‘ is to be found with the fourteenth century biographer Ibn 
Habib, al-Muqtafa min sirat al-mustafa, p. 40. 
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of the Lord of the Worlds', after he has seen the trees and stones all 
the way from al-‘Aqaba prostrate before him. One of the striking dif- 
ferences with Ibn Ishaq’s tradition is that Bahira now warns the crowd 
that they should protect Muhammad from the Byzantines rather than 
from the Jews. His prediction promptly materializes when seven Byzan- 
tines arrive wanting to slay the prophet destined to appear that very 
month.’ Abu Talib summons Abū Bakr and Bilal to take Muhammad 
back to Mecca, and Bahira supplies them with provisions for the trip 
home.? 

Most biographers describe another trip to Syria at a later date—an 
etiological story that serves to give a spiritual tinge to the Prophet’s 
marriage to Khadija.!° She sends her slave Maysara to Syria to sell her 
goods and Muhammad joins him. When Mubammad sits down under 
a tree, a monk appears who declares that only prophets have ever sat 
under that tree. He asks Maysara whether Muhammad has ‘redness’ 
in his eyes, and when Maysara confirms this, the monk is convinced 
that this is the ‘Last of the Prophets’. Muhammad then sells his goods 
for a remarkably high price. When the two young men then return to 
Mecca in the blazing midday heat (a/-hajira, Muhammad is protected 
from the sun by two angels. When Khadija hears from Maysara about 
these miraculous events she proposes marriage to Muhammad. 

Not all biographers specify the name and the geographical setting of 
the monk. He is often ‘a certain monk’ (rahib min al-ruhban).!! Some 
however call the monk *Nastür' or ‘Nastira’. This is to be found 


9 'The story is unmistakably modeled on the gospel story about Herod's attempts to 
capture the newly-born King of the Jews (Matt 2). 

9 al-Tirmidhi, ۵07 al-sahih, vol. 5, pp. 590-591, al-Tabari, Ta^rikh al-rusul wa-l- 
mulük, part 1, pp. 1125-1126; Ibn Abi Shayba, al-Musannaf, vol. 11, p. 479; Ibn Kathir, 
al-Bidaya wa-l-nihaya, vol 1, part 2, pp. 284—286; Ibn Qayyim al-Jawziyya (without the 
reference to Bilal and Abu Bakr): Hidayat al-hayara, pp. 140—141; al-Bayhaqi, Dalal al- 
nubuwwa, vol. 2, pp. 24-25; Abū Nu'aym, Dala'il al-nubuwwa, pp. 170-172; Ibn Sayyid 
al-Nas, “Uyun al-athar, vol. 1, pp. 54-55; Al-Dhahabi, Tarikh al-Islam, vol. 2, pp. 55-56. 
Al-Safadi refers to the event briefly and combines the two accounts. He writes that 
Muhammad’s age was ‘twelve years, two months and ten days’: Kitab al-wafi bi l-wafayat, 
vol. r, pp. 57-58. Ibn al-Athir also created a combination of the two accounts: Ibn 
al-Athir, al-Kamil fi l-ta^rikh, vol 1, pp. 567-568. 

10 For the references see the footnotes below. 

۱۱ al-Tabari, Tarikh al-rusul wa-l-mulik, part 1, pp. 1127-1128; Ibn Bukayr, Kitab al- 
siyar wa-l-maghazt pp. 81-82; Ibn Kathir, al-Bidaya wa-l-nihàya, vol. 1, part 2, pp. 293- 
294, Ibn al-Athir, al-Aamil ft l-ta^rikh, vol 1, p. 569 and id, Usd al-ghaba, vol. 7, p. 80, 
Al-Mawardi, A lam al-nubuwwa, pp. 159-160; al-Bayhaqi, Dalal al-nubuwwa, vol. 2, pp. 
65-67. 
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already with Ibn Sa'd who presents the story twice.? Yet the name of 
the monk also appears as Bahira.? The ‘sign of prophethood’ in this 
account is ‘redness’ in the eye of Muhammad, but again we find an 
alternative, much simpler account, in which the miraculous aspect is 
food that does not run out.!* In this version the location is only said 
to be in al-Sham, with some it is again Bosra, sometimes specified as 
‘close to Bahira’s cell’. 

Not only is there great diversity in the details of these well-known 
accounts, there are many similar stories found scattered through stra 
literature. For example, Ibn Sa‘d’s Yabagat includes three shorter and 
less miraculous traditions about Muhammad meeting a monk in Syria, 
apart from the more frequently occurring stories described above. One 
of these traditions mentions Bahira, another one only refers to ‘a 
monk’, and a third one describes two abbots who independently of one 
another other declare that Muhammad has ‘the eye of a prophet’ and 
‘the face of a prophet’. 

Ibn Sa'd writes furthermore that Muhammad was already recog- 
nized as a prophet when his grandfather “Abd al-Muttalib was still alive, 
that 1s to say, before Muhammad became nine years old. The account 
quotes “Abd al-Muttalib as saying that he had found Muhammad near 
the lote-tree (a/-sidra) with some youngsters from the ‘People of the 
Book’, and that they had claimed that he was a prophet of this com- 
munity. Al-Mawardi (d. 1058), who includes a hybrid version of two 


12 [bn Sad, Kitāb al-tabaqat al-kabir, vol. 1, pp. 82-83, pp. 102-103. Also with: al- 
Mas'üdi, Tanbih wa-l-ishraf, p. 305; Ibn Habib, al-Mugtafa min surat al-mustafa, p. 46; Ibn 
Sayyid al-Nas, “Uyun al-athar, vol. 1, pp. 61-63; al-Nuwayri, Mihāyat al-arab, vol. 16, pp. 
95-97; al-Kala', Kitab al-iktifa" fi maghazi, vol. 1, pp. 258—262; Ibn al-Jawzi, Sifat al-safiwa, 
vol. 1, p. 24; Abū Nu'aym, Dala'il al-nubuwwa, pp. 172-174, al-Kala't, Kitab al-iktifa", vol. 
I, pp. 258-262; al-Oadi ‘Iyad speaks of Bahira and Nastür al-Habasha (!) and sahib Buşra 
as all having recognized Muhammad: al-Qadi ‘Tyad, al-Shif@’ bi-ta^rif huqūq al-mustafa, 
vol 1, part 1, p. 240. 

13 Ibn Hajar, al-Isaba fi tamyiz al-sahaba, vol. 1, p. 177, referring to Sharaf al-mustafa by 
Abū Sad al-Nisabürr; al-Halabi, Insan al-‘uyiin, vol. 1, p. 133. In the apologetic work The 
Letter of Ibn Abi Talib al-Dimashqi to the Christians of Cyprus the two monks appear together, 
as if they witnessed the young prophet in Bosra at the same time. The author merges 
the various miraculous happenings. See: Ebied and Thomas, Muslim-Christian Polemic, p. 
176 (t), p. 177 (tr). 

14 Maysara tells Khadija ‘I ate with him until we were satisfied but the food re- 
mained as it was’; al-Baladhuri, Ansab al-ashraf, vol. 1, p. 97; Ibn Habib, Kitab al- 
muhabbar, pp. 77-78. 

15 Ibn Sa‘d, Kitab al-tabaqat al-kabir, vol. 1, pp. 76, pp. 98-99. 

16 [bn Sa'd, Kitab al-tabaqat al-kabir, vol. 1, p. 54. 
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of the accounts about Bahira in his A“am al-nubuwwa,'’ likewise men- 
tions an earlier attestation of Muhammad’s prophethood by Christians. 
According to him, a group of Christians came from Syria to Mecca 
for trade and stayed between al-Safa and al-Marwa. When they met 
the seven-year old Muhammad, they marveled at his belief in the One 
God and proclaimed his prophethood.'® 

Yet another tradition, told on the authority of Ibn ‘Abbas, tells us 
that Bahira once met Muhammad while accompanied only by Abū 
Bakr. Muhammad sits down under a lote-tree and the monk tells Abü 
Bakr that no one has sat there since Christ did. This event is said to 
have taken place when Muhammad was twenty and Abu Bakr eigh- 
teen. It serves to illustrate that Abū Bakr knew about Muhammad’s call 
and was already faithful during the twenty years prior to Muhammad’s 
first revelation.'? Al-Qurtubi (d. 1272) tells this story in his tafsir as 
the background to the revelation of the words ‘when he reaches the 
age of full strength’ (O 46:15).?? On this occasion the monk is anony- 
mous, but he does mention the name of Bahira in relation to the 
verse “Those to whom We sent the Book before this—they believe in it’ 
(Q 28:52). This verse, he writes, was revealed in reference to the ‘Chris- 
tian scholars who converted to Islam’ and who came from Abyssinia 
and Syria to Medina with Jafar ibn Abi Talib.?! Al-Ourtubi calls one 
of them ‘Bahira the monk’, so he probably has the monk who recog- 
nized Muhammad in mind. In the older tafsir of Muqatil ibn Sulayman 
(d. 767), who gives the same ‘occasion for revelation’ for this verse, 
he is only called ‘Bahıra’. Some exegetes noticed that there was an 
anomaly there, for Bahira was said not to have lived till the beginning 


17 Al-Mawardi, Alam al-nubuwwa, p. 155. 

18 Al-Mawardi, Alam al-nubuwwa, p. 154. 

19 Ibn al-Athir, Usd al-ghaba, vol. 1, p. 199, and Ibn Hajar, al-Isaba fi tamyiz al-sahaba, 
vol. 1, p. 177, who notes that it is a weak tradition cited by Ibn Manda from the tafsir 
of “Abd al-Ghanr b. Saîd al-Thaqafi on authority of Ibn ‘Abbas; al-Qurtubi, al fami“ 
li-ahkam al-Qur'an, vol. 16, p. 194; al-Wahidi, Asbab al-nuzül, p. 322 (in these two sources 
the monk is anonymous). 

20 al-Qurtubi, al-Fami‘ li-ahkam al-Qur’an, vol. 16, p. 194. Also with: al-Wahidi, Asbab 
al-nuzül, p. 322. 

21 al-Qurtubi, al- fami  li-ahkam al-Qur'an, vol. 13, p. 296: ‘wa-hum arba%ma rajulan, 
000017111 maq Jafar ibn Abi Talib al-Madina, ithnàn wa-thalathiina min al-Habasha wa-thamàni- 
yat nafar aqbalii min al-Sham wa-kānū a'immat al-Nasara: Bahiva l-vahib wa-Abraha wa-l-Ashraf 
wa- Amir wa-Ayman wa-Idris wa-Nafi^. 

22 Muqatil b. Sulayman, Tafsir, vol. 3, p. 349: ‘wa-thamaniya 000077111 min al-Sham: 
Baha, wa-Abraha wa-l-Ashraf, wa-Durayd wa- Tamim wa-Ayman wa-Idris wa-Nafi^. Muqatil's 
exegesis of Q 28:52 was adduced by Sprenger who was intent on showing that Bahira 
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of Muhammad’s prophetic mission.? Therefore they concluded that 
this was another Bahira. Ibn al-Athir (d. 1233), for example, gives them 
two separate entries in his biographical work Usd al-ghaba.** 

The Quranic verse best known for its praise of Christians, Q 5:82 
Cyou will surely find the nearest of them in love to you those who 
say: “we are Christians”. And that is because there are amongst them 
priests and monks and they are not proud’) was also applied to Bahira. 
Al-Wahidi (d. 1075) tells us that this was in fact the verse that alluded 
to the men returning from Abyssinia, including ‘Bahira l-rahib'.? In 
his al-Radd ‘ala |-Nasara, al-Jahiz (d. 869) stresses that these words were 
revealed in reference to genuine Christians of ‘the type of Bahira and 
the monks whom Salman used to serve’. He deplores the fact that the 
‘sectarian’ Christians of his time, who to him were clearly not well- 
intentioned vis-a-vis the Muslims, adduce this verse as referring to 
themselves. 

Quite a different tradition about Bahira is to be found with Ibn 
Qutayba (d. 889). In his Kîtab al-ma'arif he includes the monk in the 
list of ‘faithful people before the mission of the Prophet’. He writes that 
in the time just before Islam a voice was heard at night proclaiming 
that ‘the three best people on earth are Bahira, Rrab al-Shanni and 
one who has not yet come.’ He explains that ‘the one who has not yet 
come’ is the Prophet and that whenever anyone of Rrab’s descendents 
dies and is buried, there is always soft rain (fashsh) to be seen on his 
grave.” 

It is quite striking to see the divergence of opinion about the monk’s 
supposed origin and the location of his monastery. Al-Mas'üdi (d. 957) 


had spent time in Mecca. See the references below: p. 52, n. 61. A reference to a 
convert to Islam called ‘Bahir (sic) the Monk’ can be found in Ibn al-Nadim, al-Fihrist, 
p. 32. 

23 Ibn Hajar, al-Isaba fi tamyiz al-sahaba, vol 1, p. 28 and p. 143; al-Halabi, Insan al- 
'uyün, vol. 1, p. 135. 

?* [bn al-Athir, Usd al-ghaba, vol. 1, pp. 199-200. 

25 al-Wahidi, Asbab al-nuzül, pp. 167-168. 

26 Finkel, Three Essays, p. 14 (t); Finkel, ‘A Risala of al-Jahiz’, p. 324 (tr). ‘Salman’ 
refers to Salman al-Farisi, the Zoroastrian who was drawn to Christianity, and learnt, 
while visiting monks all around the Near East, that a prophet was to arise in Arabia 
to revive the true religion of the Hanifiyya. See: Ibn Hisham, Strat sayyidinà Muhammad, 
vol. 1, pp. 136-143. 

27 [bn Qutayba, Kitab al-ma arif. p. 35, repeated by Ibn Kathir, al-Bidaya wa-l-mhaya, 
vol 1, part 2, p. 286; similarly with al-Mas‘udi, Les Prairies d'Or, vol. 1, pp. 132-133 
(ttr), al-Maqdisi, Kîtab al-bad’ wa-l-ta’rikh, part 5, vol. 3, p. 122 (calling him Urbab); Ibn 
Durayd has a similar tradition, but without the name of Bahira: al-Ishtiqaq, pp. 325-3206. 
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states that he belonged to the tribe of ‘Abd al-OQays.? This puts him 
on the map much further east than Syria, since this tribe lived in the 
area of Bahrayn. It is hard to judge whether this is based on a tradition 
unknown to us, or whether he arrives at this conclusion on the basis of 
the tradition about ‘the three best people on earth’ that Ibn Qutayba 
and others narrated. The first, Rab al-Shanni was said to belong to 
“Abd al-Oays, and al-Mas'üdi may have associated Bahira with him.” 
Al-Mas'üdi was also the first Muslim author to record that ‘Bahira is 
called Sergius by Christians??? 

Al-Suhayli (d. 1185) in his commentary on Ibn Ishaq’s a(-Sma l- 
nabawiyya, presents a completely different origin. He states that al-Zuhri 
claims in his Siyar that Bahira was a rabbi with the Jews of Tayma'.?! 
This is, in all likelihood, the result of the confusion of two different 
stories: the one about Bahira and the other a story, told by or attributed 
to al-Zuhri (d. 742), about an anonymous rabbi in Taymà' who warned 
Abu Talib not to take Muhammad to Syria because the Jews were 
determined to kill him.? 


28 a]-Mas'üdi, Les Prairies d'Or, vol. 1, p. 146 (ttr). 

29 Virtually nothing is known about this Ri'àb, but a passage in al-Tabarr's History, 
in which he mentions the death of Suwayd b. Rrab al-Shanni during the second Arab 
civil war, suggests that he was a historical figure; al-l'abart, Ta’rikh al-rusul wa-l-muliik, 
part 2, p. 683. Ibn Hazm claimed that Rab was considered a prophet by his own 
people: Ibn Hazm, Jamharat ansab al-“Arab, p. 282. 

30 a]l-Mas'üdi, Les Prairies d'Or, vol. 1, p. 146 (ttr). 

5! al-Suhayli, al-Rawd al-unuf, vol. 2, p. 220. 

32 al-Zuhri, al-Maghazi l-nabawiyya, pp. 40-41 (this is a reconstruction of al-Zuhri's 
work from later sources; as a unity the work did not survive. See Robinson, Islamic 
Historiography, p. 25). There is reason to assume that the Bahira stories are modeled on 
this story, for the command ‘do not take him to Syria’ makes more sense in a setting 
where Abu Talib and the Prophet have not reached Syria yet. Just as al-Suhayli, Ibn 
al-Jawzi also gives this rabbi the name of the monk, and writes: ‘when the Prophet 
was twelve years and two months and ten days, he traveled with Abü Talib towards 
Syria. They stopped in Tayma' with a rabbi of the Jews, called ‘Bahira the monk’. He 
said to him: ‘who is that boy with you?’ and he answered ‘my nephew’. So he said: 
‘do you care for him?’. He said: ‘yes’. And he said: ‘by God, do not go with him to 
Syria because the Jews will kill him’. So he took him back to Mecca’; Ibn al-Jawzi, Sifat 
al-safwa, p. 19. It is interesting to note that ‘x number of years and two months and ten 
days’ is a formula frequently used by Muslim biographers to give a sense of precision. 
See for example Ibn Habib: when the Prophet was eight years and two months and ten 
days his grandfather died; (Ibn Habib, Kitāb al-muhabbar, p. 10) and Ibn Sayyid al-Nas: 
the Prophet married Khadija twenty-five years and two months and ten days after the 
Day of the Elephant (‘Uyiin al-athar, vol. 1, p. 61). I have already noted another instance 
of it above (p. 40, n. 9) with al-Safadi, who uses it on numerous other occasions as well. 
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As for the monastery in which the monk Bahira was supposed to 
have lived, the geographical handbooks contain a wide range of names. 
Yaqut (d. 1229) gives three different monasteries in which he was said 
to have met Muhammad. All three are in the area of Bosra.? One is 
simply called ‘Dayr Busra’ and described as a monastery of Christian 
Arabs belonging to the Banu Sadir.“ The other ones are Dayr Najran 
and Dayr al-Ba‘iqa.* The latter is mentioned also by al-Harawi (d. 
1215) and later appears with al-‘Umari (d. 1349) as ‘Dayr al-Na'iqr.* 
Ibn 'Asakir (d. 1176) locates Bahira in a village called ‘Kafr’, six miles 
from Bosra, which, he says, was renamed ‘Dayr Bahira’,*’ but he adds 
that some people claim that he lived in the Balqa’ in a village called 
‘Mayfa‘a’, passed 'Zayza". ‘This can be identified as present-day Umm 
al-Rasas in Jordan, the ancient Kastron Mefaa.? The claim that he 
in fact lived in this place may well be based on the confusion of two 
stories in the biography of the Prophet, the one about Bahira and 
the one about an anonymous monk who predicted the appearance of 
the Prophet to Zayd ibn ‘Amr, the Zamf who sought the religion of 
Abraham shortly before the Prophet's mission. The dwelling place of 
this particular monk was, according to Ibn Hisham and others, the 
region of Balqa’, in a place called *Mayfa'a'.? We must assume that Ibn 
'Asakir's source(s) believed these two monks to be one and the same 
person. 

It is perhaps interesting to mention that there are also biographers 
of the Prophet which leave out the Bahira stories completely, perhaps 
for reasons of brevity, or perhaps because they considered them apoc- 


33 Today a ruined basilica on the south-west side of Bosra is associated with Bahira. 
See: Kriss and Kriss-Heinrich, Volksglaube im Bereich des Islam, vol. 1, p. 208; Sartre, Bostra 
des origines à l'Islam (photographs); Mougdad, Bosra. Guide historique, pp. 31-34. 

34 Yaqut, Mu am al-buldan, vol. 2, pp. 500—501. 

35 Yaqut, Mujam al-buldan, vol. 2, p. 539, p. 499. 

36 Sourdel-T homine, Al-Harawi, Guide, p. 43; al-Umari, Masalik al-absar, pp. 124-125. 
Otherwise this monastery is unknown. It is plausible that the name is related to the 
place Qasr al-Ba‘iq, which lies on a trade route twenty kilometres south of Bosra, as 
Shahid has suggested, in: Byzantium and the Arabs in the Fifth Century, p. 297, n. 312. 

37 Ibn ‘Asakir, Ta?rikh madinat Dimashq, vol. 71, p. 339. 

38 [bn ‘Asakir, Ta'rikh madmat Dimashq, vol. 71, p. 338. Ibn Kathir refers to Ibn ‘Asakir, 
but gives the incorrect '*Manfa passed Zayra’. See: Ibn Kathir, al-Bidaya wa-l-nihaya, 
vol 1, part 2, pp. 229-230. That this town was an important Christian center is shown 
by recent excavations of a number of churches. See: Piccirillo, Arabia. Cristiana, pp. 
231—237 and passim. 

39 Ibn Hisham, Strat sayyidina Muhammad, vol. 1, pp. 148—149; al-Kala', Kitab al-iktifa', 
p. 321; Ibn Sayyid al-Nas, “un al-athar, vol. 1, pp. 80-81. 
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ryphal. Al-Ya'qub: (d. 897) only dryly mentions a trip of Muhammad 
to Bosra at the age of nineteen, while Ibn Hazm (d. 1064) passes over 
this episode completely in his biography of the prophet. The East- 
Syrian convert to Islam, ‘Alt ibn Rabban al-Tabari, who wrote one 
of the earliest works of Dala'il al-nubuwwa, does not mention the event 
either, despite the fact that he devotes attention to the 'seal of prophet- 
hood’, which according to him was foretold in Isaiah 9:6: ‘unto us a 
child 1s born, and unto us a son 1s given, whose government is on his 
shoulder’.*! “Abd al-Jabbar also omits the story in his work of this genre, 
Tathbit dalal al-nubuwwa. 

One of the Muslim historians who did include the traditions but 
nevertheless questioned their historicity was al-Dhahabi (d. 1348). In 
his massive work Ta’rikh al-Islam, he reviews several of versions of the 
Bahira episode but also calls them munkar jiddan. One of his reasons 
for considering them apocryphal was that if Muhammad had already 
understood early on in his life that he was going to be a prophet, he 
would not have been in shock when Gabriel first began to convey God's 
revelations to him.” 


The above survey of the principal traditions concerning Muhammad’s 
meeting with a monk reveals the great divergence between the different 
accounts. The various versions of these stories differ time and again as 
to Muhammad’s physical signs of prophethood, his age, his company, 
and the miraculous happenings during the event. The eagerness with 
which the earlier biographers worked on Muhammad’s infancy stories 
and disseminated increasingly contradictory accounts was clearly a 
thorn in the side of later biographers, who took stock of a wide variety 
of sources and wanted to fix the exact history of Muhammad’s life. For 
example Ibn Kathir’s (d. 1373) and al-Halabi’s (d. 1635) inventories of 
the traditions show that their harmonization is an impossible task. 
For the modern reader, by contrast, the diversification of the stories 
is interesting in its own right. One detects the presence of a number 


40 Al-Ya'qübi, 7011/1, vol. 2, p. 14; Ibn Hazm, fawami' al-sira l-nabawiyya. 

^! Mingana, Alr Tabari. The Book of Religion and Empire, p. 95 (tr). For other Muslim 
authors and their comments on Biblical verses that foretold the mark on Muhammad's 
shoulder, see: Lazarus-Yafeh, /ntertwined Worlds, pp. 103—104. 

4 al-Dhahabt, Ta’rkh al-Islam, vol. 2, p. 57. 

43 Both sources are as such good surveys of the different traditions; Ibn Kathir, al- 
Bidaya wa-l-nihàya, vol 1, part 2, pp. 283-296; al-Halabi, Insan al-'uyün, pp. 130—135, pp. 
147-149. 
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of topoi, the plausible motivations behind the proliferation of the tradi- 
tions and the gradual sharpening of the evidentiary features of the sup- 
posed events. To begin with that latter phenomenon, we can observe 
that the Bahira story of Ibn Ishaq is already the outcome of a process 
of apologetic refinement that enhances the miraculous nature of the 
encounter. Whereas in the simple account preserved by al-Baladhuri, 
quoted above, Bahira still needs to ask how the boy is related to his 
uncle, with Ibn Ishaq he asks it only to show his mysterious foreknowl- 
edge of the correct answer.“ The incorporation of the reference to an 
ancient book in Bahira’s cell is also an added feature, which is meant to 
reveal the primeval documentation of the boy's prophetic traits. 

The description of the shade-miracle gives the impression that Ibn 
Ishaq’s tradition 1s not only an embellished version of an older tradition 
but also an amalgamation of different stories. This can be noticed when 
looking at the miraculous shade. First of all a cloud provides shade to 
the young boy, but then the branches of a tree move to give him shade 
as well. The overlapping of two accounts produces the overlapping of 
two shades, and the resulting description 1s difficult to picture: 


[Bahira] saw the apostle of God in the caravan when they approached, 
with a cloud overshadowing him among the people. Then they came 
and stopped in the shadow of a tree near the monk. He looked at the 
cloud when it overshadowed the tree, and its branches were bending and 
drooping over the apostle of God until he was in the shadow beneath 1t. 


The mushrooming of attestation stories in the stra literature can be bet- 
ter understood when we realize that the significance of the encounter 
scene stretches further than the enactment of the ‘Proofs of Prophet- 
hood’ and the Christian recognition of Islam. Uri Rubin has con- 
vincingly argued that the proliferation of these and other ‘attestation 
accounts’ can be largely explained as the result of many believers’ wish 
to claim their ancestors’ conversion as very early. ‘Their supposed pres- 
ence on the scene when Bahira recognized Muhammad’s prophethood 
represents, let us say, their ‘proto-conversion’, and in the case of the 


44 This is a motif that will be discussed further below. 

45 Ibn Hisham, Strat sayyidina Muhammad, vol. 1, p. 115; translated by Guillaume, The 
Life of Muhammad, p. 80. The oddity of this element in the story was already noticed 
by al-Dhahabi, Ta'rikh al-Islam, vol. 2, p. 57, who was sceptical about the historical 
value of these infancy myths. For the many tree-miracles during Mubammad's life, 
see for example al-Mawardi who devotes a whole chapter to them in his work about 
Muhammad's prophethood: A lam al-nubuwwa, pp. 123-128. See also: Andrae, Die Person 
Muhammeds, pp. 49-59. 
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Bahira tradition, we see indeed how the presence of Abū Bakr on the 
scene is mentioned by those who want to refute the claim that ‘Al 
was the first Muslim. This is undoubtedly also the background to 
the above-mentioned story about the encounter under the lote-tree, 
when Muhammad was accompanied by Abu Bakr only Ibn 'Asakir 
even relates that Abu Bakr once met Bahira without Muhammad being 
there. He told the monk about dreams he had had, and Bahira ex- 
plained them as references to the forthcoming Prophet and Abu Bakr's 
own subsequent position as caliph.” These traditions about Abū Bakr 
can certainly be regarded as counterweights to the presence of “Als 
father in the story of Ibn Ishaq. There is little doubt that the sudden 
appearance of Abu Bakr and his slave Bilal at the end of the Bahira 
tradition contained by al-Tirmidhi had such a motive behind it too. 
That their presence created an anachronism was already noted by Ibn 
Kathir and al-Dhahabr, who recognized that Abū Bakr would have 
been far too young to chaperone Muhammad, let alone that Bilal could 
have been present, as Abu Bakr only acquired him as a slave after the 
beginning of Muhammad’s mission.'? 

With the story of Nastür's recognition of Muhammad one likewise 
finds a transparent motivation for its narration, and probably its inven- 
tion: it serves to give Khadija’s decision to marry Muhammad a spir- 
itual touch. If we read the sources that do not include this encounter 
and only refer to the success of this business trip, such as al-Maqgdisr's 
Kitab al-bad’ wa-l-ta’rikh, Khadija’s decision could potentially be inter- 
preted as greed. Muhammad was after all said to have made a remark- 
able profit during his expedition. One understands how this suggestion 
regarding their courtship would have to be avoided.” 

Not only in the encounter stories themselves do we detect such 
motivations. The diversity of monasteries that are recorded as having 
been Bahira’s home also alert us to the possibility that traditions have 
been invented locally. Obviously the prestige of a monastery would be 
enhanced if it were believed to be a place that the Prophet had visited. 


46 Rubin, The eye of the Beholder, pp. 50—51. 

47 [bn ‘Asakir, Ta'rikh madinat Dimashq, vol. 71, p. 339. 

48 [bn Kathir, al-Bidaya wa-l-nihaya, vol 1, part 2, pp. 285-286; al-Dhahabi, Za 
al-Islam, vol. 2, p. 57. 

4 al-Maqdis1, Aitab al-bad? wa-l-ta’rikh, part 4, vol. 2, pp. 137-138. 

50 More generally speaking, there is also reason to assume that the reference to 
Bosra, and Syria in general, as the places where Muhammad was first recognized as 
a prophet was in all likelihood the result of Syria's political self-promotion under the 
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In connection with this duplication process of the encounter stories 
we may take a closer look at the question of the frequent divergences 
amongst the accounts. One easily gets the impression that Muham- 
mad's encounter with the monk was felt to have such a solid symboli- 
cal message that it allowed for the narration of its circumstances to be 
fluid. In other words, it does not seem to matter whether Muhammad 
was eight years old, or twelve or nineteen years old. Most of the vari- 
ation in detail, however, should not be regarded as the accident of sto- 
rytelling. When taken together, the description of the encounters con- 
tain, amongst others, a list of different wondrous phenomena involving 
a tree." It would be naive to assume that the narrators remembered 
that something happened with a tree but forgot what it was exactly or 
did not care about the details. It is more likely that the divergences are 
intentional. The variation is caused, as we have seen, by the inclusion of 
different people on the scene. The alteration of Muhammad’s company 
obviously creates new, separate, events, and if the tree-phenomenon 
during a new event had been described as the same, the problem of 
the relation between the different events would come to the fore more 
clearly, and suggest more readily that an a-historical duplication pro- 
cess was taking place. The slight variation in both supernatural and 
ordinary circumstances 1s a solution to that problem. Once the basic 
notion of a tree or shade miracle, or the discovery of a physical sign 
of prophethood, had become inextricably bound up with the Bahira 
scene, a variation on that theme would even enhance the sense of his- 
toricity on the basis of its close counterpart rather than undermine the 


credibility of both.» 


Comparison of the various Bahira stories with similar traditions about 
Muhammad’s early years reveal the presence of a number of topoi. 
These elements are—in contrast to the many fluctuating elements— 


Umayyads. However, the traditions about the encounter are absent in the most famous 
collections of Fadail al-Shàm, such as the ones by al-Rabaī and al-Sam‘Aani. See for 
example the collection of several Fada'il al-Shüm works: Abi ‘Abd al-Rahman ‘Adil b. 
Sa'd, Fada'il al-Sham. 

9! As we have seen: a tree moving its branches, a tree under which only prophets 
have sat, a tree under which nobody has sat since Christ, and trees prostrating. See also 
above, p. 47, n. 45. 

52 That the sza literature fails to address the problem of the relation between 
overlapping and contradictory events is evident; for the processes behind the growth 
of the huge body of early Islamic works with so little historical substance see: Crone, 
Slaves on Horses, pp. 3-17. 
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stable and formulaic. We have already come across the topos of the 
admonition to protect Muhammad from the Jews. This features in Ibn 
Ishaq’s version of the Bahira story and also in the tradition about 
the rabbi of Tayma' that was transmitted by al-Zuhri? In another 
Sıra work, the Kitab al-iktif@ by al-Kala% (d. 1237), it is the Yemeni 
king Sayf ibn Dhi Yazan who gives that warning,“ as does the bishop 
of Najran. ‘The bishop, who is said to have been ‘a friend of ‘Abd 
al-Muttalib', was just telling him what the Prophet of the Sons of 
Ishmael was predicted to look like, when right at the moment the 
boy arrives. He recognizes him, verifies his particular bodily features 
and confirms his prophethood. This is followed by a topos to which 
I have already drawn attention. The bishop asks ‘Abd al-Muttalib 
how he is related to the boy. Just as Abū Talib in the Bahira story 
pretends that he is the boy’s father, so does ‘Abd al-Muttalib in his 
conversation with the bishop, who also knows that he is not telling the 
truth. He uses the same words as Bahira: ‘it cannot be that his father 
is alive’. Apart from demonstrating the profundity of Abu Talib’s 
fatherly affection as well as Bahira’s miraculous foreknowledge, this 
recurring exchange of words may have been intended to counteract 
the sense that Muhammad’s orphanhood was an indication of a lack 
of divine support. One is invited to believe that since some of the 
People of the Book had foreknowledge of his being an orphan, it 
was predestined and therefore meaningful in the grand scheme of 
things. 

Another topos that recurs in almost all of the stories about Bahira 
and Nastür is Muhammad’s refusal to swear by the Arabian Gods 
al-Lat en al-Uzzà. A surprising aspect of the arrangement of the 
conversation between Bahira and Muhammad is that it is the former 
who addresses the latter with ‘By al-Lat and al-Uzza!. Bahira was 
said to have done so, because he had noticed that this was the custom 
of the Arabs. This creates an occasion for Muhammad to express his 
aversion to the worship of these pagan deities. In the story about his 
second trip to Syria and the encounter with Nastür, Muhammad again 
refuses to swear by these gods, this time when he is closing a trade deal. 
This topos embodies unequivocal proof of Muhammad’s monotheism 


33 See above: p. 44, n. 32. 
34 al-Kala‘, Kitab al-iktifa?, vol. 1, p. 245. 
55 al-Kalai, Kitab al-iktifa’, vol. 1, p. 241. 
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throughout his childhood, in reply to accusations that he had been an 
idolater before his mission and therefore could not claim to be the heir 
to the pristine Abrahamic faith. 

When reading through these traditions, one notices how the events 
described are constructed in such a way as to culminate in the pro- 
nouncement of such symbolic, climactic, utterances. They are short 
pieces containing quasi-historical information with virtually no meta- 
discourse connecting them; the akhbar in the biography of the Prophet 
are tiny isolated narratives that, each in their own way, are to disclose 
the veracity of his mission. The heavily topological disclosures of divine 
guldance form the highlights of these narratives and are the main rea- 
son for their narration. They are emblematic of the tendency of 0 
literature to shape events according to what early believers held to 
be God's purpose behind the Islamic message and, more often than 
not, weaken their bid to historicity.” This is not to say that the tra- 
ditions about Muhammad's youth cannot potentially have a historical 
kernel; the problem lies in the fact that such topoi float from account to 
account, which means that we are not just one step away from a poten- 
tial historical reality, but at least two. In order to make sense of this 
material, we first have to reconstruct to which narrated event such a 
topos originally ‘belonged’. Then we have to try to determine whether 
that narrated event is a sublimation of something historical or not.» 
That both these steps are extra difficult in the case of the infancy sto- 
ries speaks for itself. Crone’s position was that if one wants to debate 
the historicity of the encounter one is left empty-handed, as one cannot 


56 The Christian Arabic polemical text entitled the Apology of al-Kindi, for example, 
tries to prove that the Prophet was an idolater as a youngster by means of the verses 
Q 93:6-7, ‘Did He not find thee an orphan, and shelter thee? Did He not find thee 
erring, and guide thee?’; Tien, Risalat al-Kindi, p. 42. 

37 See Wansbrough's painstaking analysis, which leads to this dramatic conclusion, 
in his The Sectarian Milieu. See, however, next footnote. 

38 Noth, and more recently Conrad, have argued that the ‘topological’ nature of the 
early Muslim historical sources does not rule out that they contain some historical data, 
even 1f they are hidden or dislocated in the narratives. Their works call for a more 
nuanced and detailed study of these early sources than deemed feasible by Wansbrough 
in his Sectarian Milieu. See: Noth, The Early Arabic Historical Tradition, and Conrad, 
*Heraclius in Early Islamic Kerygma’. However, when it comes to the question of the 
details and context of Muhammad’s early life, thus far close to nothing that modern 
historians would call reliable data has been uncovered. See also Chase Robinson’s brief 
but pertinent comments on the problem, illustrated by means of the figure of Waraqa 
ibn Nawfal, in his ‘Prophecy and holy men’, esp. pp. 244-248. 
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even conclude that there zs no basis to it.” After surveying the Bahira 
material she concluded that “what the sources offer are fifteen equally 
fictitious versions of an event that never took place'. She investigated 
the accounts in light of the question whether Muhammad indeed par- 
ticipated in trade missions to Syria and she criticized Montgomery Watt 
for drawing ‘historical’ information from mythic accounts by simply 
stripping off their miraculous feats. Rubin presumed that the traditions 
ultimately go back to one and the same ‘scene of attestation’. This 
is very likely the case. Yet it is clear that one cannot isolate one nar- 
ration as the source of inspiration of the other traditions, nor indeed 
infer the historicity of a trip to Syria or the existence of a Christian 
teacher to Muhammad from any of these traditions. Hence one can- 
not support assertions such as that made by Aloys Sprenger, who after 
perusing all these stories not only concluded that Bahira was a his- 
torical figure, but also that he had spent time with Muhammad in 
Mecca." 


It may come as little surprise that Bahira is no more than a sym- 
bolical figure, lacking historicity, for modern historians. More surpris- 
ing perhaps is his status among some of the Muslims traditionalists, 
who already appear to have expressed this view. We have noted the 
role which the encounter played in the controversy surrounding the 
pre-eminence of Abū Bakr or ‘Ali. Bahira himself is a mere instru- 
ment within this controversy. When one reads the many references 
in the sources about the question of who converted earlier, “AH or 
Abū Bakr, the latter’s presence at the time of Bahira’s proclamation 
of Muhammad’s prophethood is adduced. Yet there is never any men- 
tion of Bahira himself, even though his recognition of Muhammad’s 


59 Crone, Meccan Trade, p. 220. 

60 Rubin, The eye of the Beholder, p. 52. 

5! For Sprenger’s work on this topic see his: ‘Ueber eine Handschrift, ‘Mohammed’s 
Zusammenkunft mit dem Einsiedler Bahyra’, ‘Mohammad’s Journey to Syria’, the 
short notices ‘Gegenbemerkung’, ‘Aus Briefen an Prof. Fleischer’ and Das Leben und 
die Lehre, vol. 1, pp. 178—190. Several Orientalists at the time criticized him for misread- 
ing some of the sources as well as reading them extremely selectively. Many articles 
and notes appeared in which his theory was criticized. See: Wüstenfeld, “Ueber das 
Kitab al-Tabakát al-kabir’, *Nachtrágliches über Bahira’, his notice ‘Aus einem Briefe 
von Prof. Dr. Wiistenfeld’; Th. Nóldeke, ‘Hatte Muhammad christliche Lehrer?’; Von 
Erdmann, ‘Schreiben des Staatrathes Dr. Von Erdmann’. 
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prophethood should have been regarded as the earliest, at least in 
accordance with the terms set by those who adduced this event (i.e. 
recognition of the Prophet before the first divine revelation counts as 
conversion). 

Elsewhere one can also observe that, in the minds of some Mus- 
lim historians, the monk 1s a predominantly symbolic figure. When 
Ibn Qutayba gives the list of “those who were faithful before the mis- 
sion of the prophet’ he mentions Bahira only indirectly, i.e. when he 
speaks about the faith of Rr'ab.? Rrab’s miraculously early belief in the 
Prophet is emphasized by means of his association with Bahira, with 
whom he is jointly mentioned. Bahira himself, however, is not acknowl- 
edged as one of the very first believers in a separate entry. Moreover, 
when biographers confuse Waraqa ibn Nawfal and Bahira, or Nastür 
and Bahira, it seems to be a question of equating mythic figures hav- 
ing a similar symbolic value rather than a matter of variations in actual 
historical reporting. Such an explanation is more persuasive than the 
suggestion that these stories refer to one and the same historical fig- 
ure, as Sprenger asserted on the basis of texts which claim that the 
bewildered Khadija, after hearing about Muhammad's first revelation 
experience, rushed off to interrogate Bahira rather than Waraqa.9 To 
believe such claims is equivalent to ignoring how convenient Bahira 
could be as a mere character and symbol in any number of ongoing 
narratives within Islamic intellectual circles. 

However, those acquainted with both sides of the ‘attestation story'— 
Islamic and Christian —may argue that the likelihood of its historicity 
is enhanced by the fact that the two different communities have their 
independent accounts. Since the story has come down to us through 
the channels of different communities, it may seem plausible that dif- 
ferent groups have reported the events independently. But caution 1s 
needed here; for this is precisely the common-sensical inference ‘there 
must be some truth in it’ that the Christian Legend exploits for its legiti- 


62 Ibn Qutayba, Kitab al-ma ‘aif, pp. 35-37, and see above: pp. 43-44. 

63 Al-Suhayli, Rawd al-unuf, vol. 2, p. 244; Ibn Hajar, al-Isaba ft tamyiz al-sahaba, vol. 
2, pp. 459-460; al-Nuwayri, JVihayat al-arab, vol. 16, p. 172. These sources all refer back 
to the eighth-century biography of the Prophet by Sulayman al-Taymi. Al-Nuwayri 
probably noticed the conflict with the version (which he mentions as well) in which it 
is Waraqa to whom Khadija goes to inquire and therefore added that she went all the 
way to Syria to speak to Bahira. For Sprenger’s various articles on Bahira see above: p. 
52, n. 6r. 
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macy and persuasive power.% In Chapter 1, I have already posited that 
the Legend is ‘counterhistory’, but this characterization will now be sup- 
ported with more detailed observations. In other words, it is fitting to 
address the question of how the Christian Legend of Bahira relates to 
the various stories about the monk in Muslim tradition. This is an obvi- 
ous question to ask, and to answer it can be rather straightforward for 
a number of reasons. The Legend, like the Islamic traditions, purports 
to be a direct account of an historical event. In truth, however, it was 
plainly constructed for the purpose of advancing particular ideologi- 
cal notions by reference to a simple concrete setting—a setting that is 
provided by Muslim tradition. 

There can be little doubt that this Christian legend is a rewriting 
of the Islamic stories. If one takes the position that the stories on 
the Christian side are based upon historical reality, then it has to be 
asked why Christians do not in turn appear to have any direct his- 
torical recollection of the prophet that precedes the Legend. If one 
assumes, on the other hand, that there is no historical basis to the 
story, there are still objections to be overcome in arguing that Chris- 
tans devised it and Muslims followed them. The Legend’s primary 
message is that the Qur'an has not been revealed to Muhammad, 
a position so evidently objectionable to a Muslim audience that it is 
difficult to imagine that the Islamic traditions about the monk have 
any foundation whatsoever in the Christian tradition. Furthermore, if 
the Muslim story were a retelling of a Christian narration about an 
encounter of the two men, then one would expect the Muslim ver- 
sions of the story to contain distinct elements which serve to under- 
mine the claim of Christian influence on the Prophet. Yet this is not 
so. 

A close reading of the Legend adds further weight to the view that the 
Legend 1s textually secondary to the Islamic tradition. Its dependence 
on the Muslim biographies becomes clear when one reads the differ- 
ent recensions of the Legend while keeping the Islamic story in mind. 
The passage about the first encounter of Muhammad and the monk 
in the ‘synoptic’ recensions {12—13} is not only based on the Mus- 
lim belief in some sort of encounter of the two men but also on its 


6t See the discussion in the Introduction about the intensity of the debates in early 
Muslim society on the question of the historicity of reports. 
65 Cf. Griffith, ‘Muhammad and the monk’, p. 148. 
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actual narration. The sequence of events in the passage concerned 
follows the pattern set out in Muslim tradition exactly, and yet critiques 
it through its intertextual tension with it. The Legend and Muslim 
traditions agree on Bahira recognizing Muhammad from far away 
amongst the crowd when approaching. The ‘synoptic’ recensions then 
go on to mention the vision above Muhammad’s head. ‘The affirmation 
of the vision is of great significance. It has exactly the same purpose 
as in the Islamic stories, in that it proves that this boy is indeed the 
one singled out by God for a great future. But in the Legend it is 
accompanied with a taunt to the Prophet’s companions as presented 
in the Sra: “They, however, were not aware of the vision’ ({12.7}). This 
is undoubtedly a critique of the Islamic tradition, in which Bahira 
was indeed also the only one to witness the miraculous vision. The 
message is unmistakable: the Arabs simply did not have the capacity to 
view signs of the divine, and their own pious traditions bear witness to 
that. 

This obvious critique was followed by more subtle ones. The choice 
of words and phrases used in the Legend to describe the vision can be 
seen as an implicit dismissal of the positive thrust of the Islamic story. 
The Syriac recensions say that it was ‘a certain vision’, ‘something like a 
cloud’ above his head ({12.2}). The wording in the Legend is purposely 
vague, as though to highlight the fact that the descriptions of the vision 
in the Stra are vague as well. 

To drive home this image of the Arabs as spiritually deficient, the 
Legend then goes on to ‘correct’ the Islamic narration. Muhammad 
did not have to stay outside during the meal to which Bahira had 
invited all the people ‘because he was too young’ (li-hadathat sinnihi), but 
instead because he was of no importance in the eyes of the Arabs, who 
called him a 'simpleminded foolish boy’ ({12.5}). In other words, they 
needed Bahira to become aware of the fact that he was chosen by God. 
Bahira proceeds to publicly predict a great future for Muhammad, 
with his power spreading to all corners of the earth. Significantly in 
this account, however, Bahira fails to mention Muhammad’s role as 


66 In origin, this aspect of the Muslim story is nothing extraordinary: the monk 
is a saint-like figure who is close to the Divine and therefore possesses a special 
spiritual-semiotic awareness that ordinary people are not expected to have. See also 
my comments at the end of this chapter. 

67 Ar also refers to something special to be seen, but simply says ‘He showed them 
the sign that was on him and taught them what he saw on his head’. 
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prophet. If we compare this with the words of Bahira according to Ibn 
Ishaq we notice that in that tradition, too, prophethood is not predicted 
explicitly to Muhammad: all that Bahira foretells is that the boy will 
have great stature (shan 'azim).? The Legend reproduces this, and, on the 
one hand, underlines the imprecision of the proclamation, and on the 
other—paradoxically—follows the Islamic story, including its reference 
to the miraculous aspects of the encounter, as closely as possible in 
order to draw authority from the alleged divine working behind the 
event. 

At the end of the famous ‘scene of attestation’ the debate between 
Bahira and Muhammad about religion begins. At this point the Legend 
leaves the stra model behind. Yet echoes of stra literature are clearly rec- 
ognizable in the representation of the encounter, leaving no doubt as to 
the role of polemical reinterpretation in this phase of the Legend. When 
comparing the relevant passage in the Legend with the various Islamic 
versions of the story it appears that the Legend follows the well-known 
story of Ibn Ishàq more closely than the other versions described at the 
beginning of this chapter. The basic elements of the caravan approach- 
ing, the shade miracle and the recognition en plein public are found in 
several of the longer accounts. However, the exchange of words about 
why Muhammad is left sitting outside occurs only in the group of sto- 
ries that follow Ibn Ishaq’s narration. Still, some other elements of 
that subgroup are not recognizable in the Legend, and for that reason 
it remains difficult to determine whether this is the direct inspiration 
of the Legend’s ‘renarration’. It may well have been a more primitive, 
perhaps orally transmitted, version of the story. 


The Name Bahira and the Question of Origins 


Contrary to what has been argued above, François Nau thought that 
the Muslim stories about Bahira derived from Christian sources. The 


68 ES is an exception. In {14.12}, among a number of things, the monk also predicts 
that Muhammad will be a prophet to his own people. 

69 This is most likely the reason why the West-Syrian bishop Bar Hebraeus (d. 1286), 
notwithstanding his general rejection of the ‘Proofs of Prophethood’ of Muhammad, 
has no objection to reproducing the story in his Arabic historiographical work, which 
he wrote at the request of Muslim friends. In his Syriac chronicle there is no such 
an account; instead he refers to Jewish informants of Muhammad. For the condensed 
stra story: Ibn al-‘Ibri, Ta’rikh mukhtasar al-duwal, p. 160; cf. Samir, “The Prophet Mu- 
hammad', pp. 87-91. For some of Bar Hebraeus’ writings against the Islamic ‘Proofs of 
Prophethood' see: Nau, ‘Deux textes de Bar Hébraeus’. 
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simple reason, according to him, is that the Syriac word bhīrā is not 
a proper name but rather an adjective for someone ‘tried’ and 'ap- 
proved’, its form being the passive participle of b-h-r, ‘to try, prove as 
silver by fire’ and its figurative sense being ‘renowned’, ‘eminent’.” ‘This 
can be used as a way to describe a distinguished monk or teacher, but, 
more specifically, according to some modern scholars, as a title of honor 
for a monk.” Arabic sources, in which this epithet mistakenly appears 
as a proper name, are therefore clearly secondary to the Syriac sources. 
Or as Nau asserted: 


Les musulmans ne connaissent plus que cette épithéte: ils ne la compren- 
nent pas et la tiennent pour un nom propre; ils montrent par là que 
leur tradition est secondaire, et qu'il nous faut donc, contrairement à ce 
qu'on coutume de faire, demander aux Grecs et aux Syriens, et non aux 
musulmans, ce qu’ était Sergius.?? 


7? Payne Smith, A Compendious Syriac Dictionary, p. 41. Bar Bahlül accordingly trans- 
lates it into Arabic as mumtahan, ‘tried’, but also as murtad, musaffa, and mukhtar, which 
are closer to the Aramaic meaning of ‘elect’ (Duval, Lexicon Syriacum, vol. 1, p. 379, cf. 
Lidzbarski, ‘Salam und Islam’, p. 96). 

71 See for example: MS Vat. Syr. 18, fol. 184a, mentioning ‘a venerable and esteemed 
monk’, dayraya khida w-bhiva: Assemani, Bibliothecae Apostolicae Vaticanae codicum manuscrip- 
torum catalogus, vol. 2, p. 69 and the three instances in the Vita of John the Little of Scetis 
in: Nau, ‘La version syriaque’, p. 351, p. 357, p. 366. In the early eighth-century Vita of 
Theodotus of Amid one finds a clear case of its specific use for those who have been 
put to the test: “The evil demons had left them—they would never see them again; 
and they became proven (bhīr monks’: Palmer, ‘Amid in the Seventh-Century Syriac 
Life’, p. 116 (translated passage from the unedited work). Cf. Griffith, Muhammad and 
the monk Bahira’, p. 148, Trimmgham, Christianity among the Arabs, pp. 258—259. Arabic- 
speaking Christians and Muslims, also nowadays, often call the monk Buhayra, making 
his name a diminutive. This form must already have been in use in the twelfth century, 
as we see the name appear as Boheira in Latin (Burman, Religious Polemic, p. 270). This 
vocalization can also explain the form Sergius of Bukhara, who appears as the writer of 
the Qur'an in an Armenian text; Basmadjian, “Histoire du Père Elie de Kharpout’, p. 
340 (tr). There are many other variations to the name; a common (erroneous) spelling 
of it is with an ending in 1۵ marbiita instead of alif maqsüra. 

7? Nau, ‘L’expansion nestorienne en Asie’, p. 215. He believed to have found a ref- 
erence to ‘Sergius’ in the Chronicle of Michael the Syrian, who mentions a Phantasiast 
bishop with this name who dwelled in al-Hira and in Yemen at the end of the sixth 
century. Nau, ‘A propos d'un feuillet d'un manuscrit arabe’, pp. 237-245. See also: 
Grégoire, ‘Mahomet et le Monophysisme’, pp. 117-119. Other occasional references to 
men called Sergius in Christian historical works have been adduced in connection with 
the story of Sergius Bahira. None, however, mentions a connection with Islam or its 
Prophet. Thomas of Marga mentions a Sergius who wrote a book about the achieve- 
ments of local pious men, rather than of the greatest heroes of the church, who was 
called ‘Destroyer of the Mighty’ for that reason. He mentions an Isho‘yahb as his dis- 
ciple and Bét Garmai as his dwelling place. (Budge, The book of governors, vol. 1, pp. 
60-61 (t), vol. 2, pp. 109-110 (tr)). It is not impossible that the remark of the narrator 
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Mingana was of the same mind as Nau on this point.” Logical as 
it may seem at first sight, however, the argument cannot withstand 
scrutiny. 

If the Syriac Legend had been produced first, it would indeed have 
contained the appellation ‘Bahira’ only as an epithet, which Muslims 
could then erroneously have taken as a proper name. If the Islamic 
stories had come first, the Syriac speakers who later created their own 
version of the encounter would necessarily have had to give the monk 
an additional proper name, because to them “Bahira’ as a proper name 
could not have made sense. When looking at the first possibility, we 
realize that the monk would also have had a real name in Syriac— 
which, Nau would say, was ‘Sergius’. The question then is why that 
name disappeared in the ‘secondary’ Muslim versions of the story. The 
second possibility, quite apart from my arguments based on a close 
parallel reading of the texts, is not in any way less likely than the 
first. Or rather, there 1s a concrete reason for the appearance of the 
name Sergius, whereas for the disappearance of the name there is not. 
When Christians adopted the Muslim stories they were confronted with 
a name that to them was not a name at all. If they had retained the 
name as it was, the story would have immediately revealed itself as 
not originating in the Syriac-speaking community and therefore have 
undermined its claim to being a true eye-witness account. Hence, the 
monk was baptized ‘Sergius’, a name of a popular saint, also much 
revered by the Arabs.” 

The choice of the name ‘Bahira’ by the early Muslim storytellers, on 
the other hand, was indeed based on a misunderstanding of the Syr- 
lac term, with which they became acquainted when they heard monks, 
and perhaps clergymen, being described or addressed.” Already during 


at the end of ES that he discovered after Bahira’s death that he was from Bet Garmai 
is an attempt to associate the hero of the Legend with this particular Sergius, even 
though otherwise the two stories otherwise do not match; the Mar Yahb/Isho'yahb of 
the Legend supposedly only met Bahira briefly and is not his ‘disciple’. 

73 Mingana, “Transmission of the Koran’, p. 407. He gives Pseudo-al-Kindr's account 
of the codification of the Our'an priority over hadith. In that context he claims that 
Bahira is a later, mistaken, name for the Sergius mentioned by Pseudo-al-Kindi. Inter- 
estingly, Mingana also promises future studies on the monk, but these have never 
appeared. 

74 As several scholars have remarked, considering the importance of the cult of Saint 
Sergius in Syria, the choice of this name was a predictable one. See among others: Key 
Fowden, The Barbarian Plain, p. ۰ 

75 WS and ES, in {2.2}, actually make the point that it is the Sons of Hagar who 
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pre-Islamic times until long after the composition of the Sîra, Arabs had 
close contact with the monastic world of Syria and Iraq and the traces 
of Arabian monasticism can be found in the oldest Arabic poetry.” This 
contact is reflected in the Qur’an as well, when it mentions monks’ 
cells and speaks in mixed terms about the monkish character.” From 
such references we can infer that the original audience of the Qur'an 
must have been familiar with monasticism. Recent scholarship on lit- 
erary and archeological sources has drawn attention to the intensity of 
the contact between the Umayyads and the monks of Syria. Monas- 
teries were attractive places where a traveller could find water, spend 
the night, and find spiritual inspiration from the tranquil and mod- 
est lifestyle of those renouncing the world.” In the eyes of some the 
appeal of monasteries went further, as we see Muslims using monas- 
terles as hiding places during warfare, or simply as places to enjoy 
beautiful gardens, wine and meals. It is therefore not surprising that 
several Umayyad notables built residences in close vicinity to monastic 
complexes.” 

Through this type of contact, together with the assimilation of East- 
ern Christian culture to early Islam through religious conversion, the 
perception of monks being on intimate terms with the Divine became 
current amongst Muslims too. The monk as miracle-worker, the monk 
as advisor to the ruler, the monk as healer, the monk as diviner— 
all these images, so familiar in Christian hagiography, survived in the 
minds of Muslim writers. When the monks appeared in the akhbār of 
early Islam as heroes heralding the advent of Islam, they were rep- 
resented as having distanced themselves from the allegedly corrupted 
religious faith and practices of mainstream Christians. However, leav- 
ing aside their apologetic purposes, these stories are essentially a wit- 
ness to the absorption of the Eastern Christian hagiographical tradition 


call the monk ‘Bahira’. This is likely to be an allusion to the existing Islamic tradition, 
rather than only as a reference to the fictional Sons of Hagar in the Legend itself. 

76 A useful succinct study is Müller, Kirche und Mission, and see below: n. 79, n. 80. 

7 Q 22:40, Q 5:82, Q 57:27, Q 9:34. 

78 Although Syriac and Christian Arab writers presented the fact the Muslim con- 
querors often spared monasteries from being raided as a show of respect for their faith, 
it seems likely that the actual benefits of monasteries to Muslim travelers formed a 
rather significant factor behind this treatment as well; for the apologetic comments on 
the protection of monasteries, see below: Ch. 4, pp. 113-121. 

79 Key Fowden, ‘Christian Residences and Umayyad Monasteries’. 
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and the world which it represents.? The shared cultural landscape that 
underlies the apologetic end-products which form the central theme of 
this book can explain how the Islamic story of Bahira would have made 
sense to its audience and how its narrators did not need a Syriac legend 
to find inspiration for a miraculous event, involving the founder of their 
religion and an esteemed old monk (b/rá) who was a witness to the 
truth of his mission. 


80 Sizeorich, Thomas, ‘Narrative and Community in Late Antiquity’; Key Fowden, 
“The Lamp and the Wine Flask’. 
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THE APOCALYPSE OF BAHIRA 


Having discussed the Islamic stories about Bahira and their functions, 
the focus of this chapter will be on the Legend, notably the apocalyptic 
parts which are to be found in each of the recensions. It has often been 
observed that apocalyptic texts represent the first literary responses of 
Christians to Islam.! They are exponents of an age-old tradition of 
Near Eastern culture, to which the Jewish and Christian apocalyptic 
Bible books also belong. The genre is full of paradoxes. Whereas an 
apocalypse claims to reflect a unique personal sensual experience that 
forces itself upon the passive recipient, it is in reality always a literary 
construct in which “the smell of midnight oil pervades’.? Its originality 
is crammed within the rigid constraints of convention, but these con- 
straints also form one of the securing factors in the apocalypse's claim 
to genuineness.? 

The force of an apocalypse lies first of all in its ability to give 
meaning to political and social instability, by revealing how chaotic and 
adverse events are in reality part of a divine cosmic plan in which all 
significant changes are purposeful. Proclaiming the imminent end of 
the world is hardly the principal aim of these writings. Before anything 
else, apocalyptic texts are to be understood as works of religious and 
political propaganda that capitalize on a communal worldview and 
apocalyptic feelings in order to express a view about developments 
in the present day and the near future, by ‘revealing’ how they are 
connected to a divine final judgment. 


! For a survey of the Christian apocalypses in response to the rise of Islam, see 
Hoyland, Seeing Islam, pp. 257-307 and Martinez, ‘La literatura apocaliptica’. 

? A characterization made by Cohn, in: Cosmos, Chaos and the World to come, p. 165. 

5 Amongst the many works that have appeared on this subject, two good introduc- 
tions that define the genre, and its subgenres, and analyze its structural elements are: 
Collins, ‘Early Christian Apocalyptic Literature’ and Russell, The Method and Message of 
Jewish Apocalyptic. 

4 A classic contribution to the field, which recognizes the polemical aspects of 
apocalypses and shows the need for Jewish, Christian and Muslim apocalypses to 
be studied as a joint phenomenon, is Steinschneider, ‘Apocalypsen mit polemischer 
Tendenz’. 
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Several Eastern Christian apocalyptists in the seventh century have 
attempted to make sense of the disorientation caused by the presence 
of a new and unforeseen foreign power. As part of their attempts 
to explain why much of what used to be the Byzantine and Persian 
empires had now fallen into the hands of the Arabs, who claimed 
to have God on their side, they sought recourse to the Bible. On 
the basis of a typological focus on ancient temporary invasions by 
foreign peoples in the Holy Land, the new Arab rule was interpreted 
as having a transient nature. The purpose of this temporary rule was 
to chastise those who had sinned. To interpret the Arab dominion in 
this way served both to provide consolation and hope for change, and 
to reassert the truth of Christianity. If a lack of steadfastness in the 
faith had caused this colossal punishment, only a return to faith would 
remove the punishment. The adherence to the notion of transience 
thus became a way to evade the religious claims of Islam. 

In the early eighth century when Arab rule had already shown 
itself to be anything but ephemeral, this approach was supplemented 
with other responses to Islam, notably disputation literature. The focus 
shifted towards the reasoned defense of the Christian faith. and the 
refutation of the religious doctrines of Islam.? We see nevertheless that 
apocalyptic writings by Christians living in the Islamic world kept on 
appearing, especially at times of great political change or uncertainty? 
One such period was the beginning of the ninth century when a 
series of internal upheavals upset the stability of the ‘Abbasid caliphate. 
The first century of the ‘Abbasids is an era generally associated with 
the flourishing of culture and science at the courts of the Caliphs. 
However, it also witnessed many periods of unrest and instability the 
roots of which lay, among other things, in tribal conflicts and ‘Alid 
insurrections.’ The greatest crisis of the time was the fourth civil war, 
which broke out after the death of Harin al-Rashid in the year 809. 
His son Muhammad al-Amin became Caliph, while another of his 
sons, ‘Abdallah, the later Caliph al-Ma'mün, was appointed as gov- 
ernor of Khurasan. Al-Amin, when taking office, immediately took the 
decision to appoint his own sons as heirs to the Caliphate. This was 


5 Reinink, *The beginnings of Syriac Apologetic Literature". 

6 Abel, ‘Changements politiques et littérature eschatologique’. See also Cook, “Two 
Christian Arabic Prophecies’, for two examples as late as the eighteenth century. 

7 The various rebellions in Syria under the early ‘Abbasids have been analyzed by 
Cobb in his White Banners. For the ‘Alid rebellions see the chapter on this subject in 
Kennedy, The Early Abbasid Caliphate, pp. 199-213, and see below. 
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a violation of the testament of his father, who had stipulated that al- 
Ma'mun be the successor of al-Amin. The chaos which broke out in the 
Caliphate as a result of al-Amin’s decision started in 811. Al-Amin was 
besieged in Baghdad by his brother's troops coming from Khurasan 
in an eighteen-month siege, in which the city was largely destroyed.? 
In 813 al-Amin was captured and killed. This was not the end of the 
tumultuous period. In 817 al-Ma'mün designated an ‘Alid as his heir, 
and this stirred up a rebellion against him in Baghdad, where as a 
countermove Ibrahim ibn al-Mahdi was appointed Caliph. Only in 
819, when al-Ma'mün came from Khurasan to Baghdad, did he begin 
to gain true control over the Caliphate. 

As in the past, this civil war kindled apocalyptic expectations in the 
people of the time. Such sentiments are reflected in a Christian Arabic 
Sybilline prophecy, in which a Christian apocalyptist, in the guise of a 
Sybil, associated the events of this war with the age leading up to the 
‘birth pangs’ of the end of times: 


A king shall reign there for twenty-three years, but shall not complete the 
twenty-fourth. [...] He shall leave as his successors two sons, the name of 
one being the same as the name of the one who shall come forth from 
the south. Syria shall weep over the one who is called Amin. Then the 
coast shall be ruined, and the churches also, and all the people shall walk 
in falsehood and injustice.? 


The prophecy continues with the appearance of the ‘Lion Cub’, a 
widely-used apocalyptic symbol for the “King of Rome’, the Last Byz- 
antine Emperor, who puts an end to the unrest in the world and rules 
for forty years before the arrival of Gog and Magog and the end of 
times. 

The turmoil of the fourth civil war provoked apocalyptic prophe- 
cies among Muslims as well. Their predictions about the course of 
the Caliphate, future wars and the end of world were shaped as say- 
ings of the Prophet, his companions, and other great men of the past. 
Although most of these traditions never became canonical hadith, they 
survived in a large collection which was made in the first half of the 
ninth century by the Sunni traditionist Nu‘aym ibn Hammad (d. c. 
844), called Jab al-fitan.^ His work is the principal source for apoc- 


9 For a summary of the events see: Samadi, “he Struggle between the two broth- 
ers’. 

9 Ebied and Young, ‘An unrecorded Arabic Version’, p. 296 (t), p. 297 (tr). 

10 The first scholar to draw attention to Nu'aym b. Hammad’s work was Krenkow, 
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alyptic thought in the first centuries of Islam. It has been used with 
increasing frequency by modern scholars with the aim of complement- 
ing or readjusting our understanding of historical developments in early 
Islam, when the sources of conventional genres appear to provide us 
with distorted and anachronistic pictures.!! 

In the chapter of the Kitab al-fitan dealing with ‘the first sign that 
will occur with the break-up of the Banu l-Abbas', one finds traditions 
which link the end of ‘Abbasid rule to a time when Caliphs fight 
amongst each other. “The first sign of the break-up of their rule is 
disagreement between them'.? Then “the black banners that come 
from Khurasan will continue their years of triumph until they disagree 
amongst each other, and when they disagree amongst each other three 
banners will be raised in Syria’. Several hadiths in this chapter point 
to the time of al-Amin and al-Ma'mün. They mention, for example, 
that the Mahdi will come when the seventh of the Sons of “Abbas dies, '* 
and that the ‘Abbasids will rule for ‘seventy-two years’. 


The apocalypse of Bahira also has to be counted among the apoca- 
lypses which focus on this period, as it clearly alludes to the end of the 
‘Abbasid rule at the time of the seventh Caliph. However, rather than 
predicting the end of Islamic rule as a whole, as the above-mentioned 
Sybilline prophecy does, Bahira’s vision continues with a number of 
Islamic messianic figures who will govern the world before the final sal- 
vation of the believers in Christ. To find such figures in a Christian 
apocalypse is curious, and it underscores the intricacy of the interac- 
tion between Jewish, Christian and Muslim apocalyptic thought and 
imagery in the early period of Islam. Muslims adopted much of the 
apocalyptic language of Jews and Christians, such as horned and col- 
ored beasts, ‘weeks of years’, powerful winds etc. They also adopted 


‘The Book of Strife’. In 1979 a dissertation on the topic was written by Aguadé, 
entitled Messianismus zur Zeit der Frühen Abbasiden, in which he included an introduction 
to Nu‘aym and his work on pp. 8-44. David Cook lists similar works (both extant and 
lost) in his Studies in Muslim Apocalyptic, pp. 24-29. 

!! For example: Bashear, ‘Apocalyptic and Other Materials’; Michael Cook, ‘Escha- 
tology and the Dating of Traditions’; Aguadé, Algunos hadices, Manzano Moreno, 
‘Byzantium and al-Andalus’, and, most importantly, the work of Madelung, to which I 
will refer frequently below. 

1? Nu'aym b. Hammad, Kîtab al-fitan, p. 140 

15 Nu'aym b. Hammad, Kutab al-fitan, p. 141 

14 Nu'aym b. Hammad, Kîtab al-fitan, p. 142 

15 Nu'aym b. Hammad, Kîtab al-fitan, p. 142 


> 


nr. 571); similarly: p. 182, (nr. 739). 
nr. 577). 
nr. 585). 
nr. 582). 
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the eschatological scenarios of the advent of Gog and Magog, the 
Antichrist, the second coming of Christ, the blowing of the trumpets 
etc.'^ The principal channel of transmission is thought to have been 
the early converts to Islam. The Legend, for its part, adopts the Muslim 
prophecies that were formulated in a symbolic language that was very 
familiar to their own. 

It seems useful at this point to review the apocalyptic appearances in 
Bahira’s vision with the aim of identifying the historical and eschatolog- 
ical figures to which it alludes, notably those found in the hadiths in the 
Kitab al-fitan of Nu'aym ibn Hammad. After this is done, I will discuss 
the material in the context of the fourth civil war. 

Every recension, except the Latin reworking,!’ contains two apoca- 
lypses, one before the encounter of Bahira with Muhammad, and one 
after (henceforth referred to as Apoc 1 and Apoc 2 respectively). ‘These 
two pieces have different traditional apocalyptic forms. Apoc 1 con- 
stitutes a genuine apocalyptic vision, which was revealed to Bahira at 
Mount Sinai. It follows the traditional format of the genre, whereby 
an angel interprets the theriomorphic appearances for the recipient of 
the vision. It ends with an otherworldly journey of the spirit. Apoc 2 
may more appropriately be called an ‘oracle’, as there is no reference 
to either the act or the medium of revelation. Whereas Apoc 1 reveals 
man’s destiny in spatial terms, such as when Bahira gets a view of both 
the righteous in heaven and the sufferers in the ‘bottomless pit’, Apoc 2 
reveals man’s destiny in temporal terms, as it foretells all events leading 
up to the Day of the Judgment. When comparing the content of the 
two pieces, we see that despite this difference, the predictions about the 
rulers of the world up to the time of the Last Emperor are largely the 
same. Apoc 2 is nonetheless much more elaborate in its descriptions 
of the woes during the various epochs, especially during the time of 
the ‘Sons of Hashim’, and it predicts the advent of the unclean nations 
before the advent of the Antichrist, which Apoc 1 does not. 

In order to understand the apocalyptic parts of the Legend better 1t 
will be useful first to present an overview of the seven figures which 
symbolize the various Caliphates and rulers. They are listed below, 
together with their number and symbol, a summary of the character 


16 An outline of the principal apocalyptic themes in Islam can be found in Arjo- 
mand, ‘Islamic Apocalypticism in the Classical Period’. 

17 The Latin recension has merged the two apocalyptic parts. See below: Ch. 8, pp. 
215-217. 
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and events of their rule in each of the apocalyptic sections, and the 
divergences amongst the different recensions. 


Apocalyptic predictions up to the time of the Last Byzantine Emperor 





Events/ Events/ 
Coming character character 
Rule Number Symbol from (Apoc 1) (Apoc 2) Divergence 
Sonsof 12 White South ú = 
Ishmael beast 
Sonsof 7 Black North = ‘Tyranny, ES: 7 or 8 Ar: 
Hashim beast decadence, 7 plus little 
persecution of horns A2: 3 
Christians 
Mahdi b. 5 Bull South Peace Peace and 
Fatima observance of 
the Law 
Sons of  — Panther West Slaughters/ Id WS: lamb 
Sufyan in red persecutes dressed as wolf 
Sons of Ishmael 
Sons of  — Young North = Comes to Ar, A2: West 
Joktan goat promised land 
Mahdī b. — Lion = Distress and Persecutes WS: South Ag: 
‘Aisha persecution Christians as desert 
chastisement 
Green = Manin East Last of Comes at the Ata: yellow 
King green Ishmaelite end of Ishmaelite 
kingdoms Kingdoms, peace 


for Christians 


What follows is an in-depth discussion of each of the seven figures. 


Sons of Ishmael 


Apoc 1 begins with a white beast with twelve horns coming from the 
South that is said to represent ‘the Sons of Ishmael’. At the beginning of 
Apoc 2 the year 1055 of the ‘years of Alexander’, which agrees with the 
year 744, 1s predicted as the point in time when the prophecy of God 
to Abraham about the twelve great Ishmaelite leaders will be fulfilled. 


18 Griffith has drawn attention to the fact that this date is given according to the 
‘years of Alexander’, which he calls ‘a convention of the Syriac writers of the Syrian 
Orthodox community’. If this were an exclusively West-Syrian convention, then it 
would probably mean that the first Syriac recension was composed by a member of 
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The reference is to Gen 17:20, ‘twelve princes shall he beget, and I will 
make him a great nation’. The prediction that follows immediately is 
that in the same year “the Arabs will kill their king and after that there 
will be great upheaval in the world during one great week’. There is 
no doubt that this is an ex eventu prophecy. Indeed, in the year 744 the 
Umayyad Caliph al-Walid II was killed and the ensuing ‘great week’ of 
unrest refers to the turbulent period of the third civil war leading up to 
the ‘Abbasid revolution. 

Both in Christian apocalyptic texts and in hadith the importance 
of the Biblical prophecy of Genesis 17:20 is apparent. Eschatological 
expectations amongst Muslims were heightened at the turn of the first 
century Hijra, when the twelfth Caliph ruled (Umar I, who was by 
some regarded as the Mahdi). However, also during the time follow- 
ing, when the number of Caliphs had already exceeded the amount of 
twelve, the interpretation of political reality was recalibrated in such a 
way as to fit the Biblical prophecy. The belief in the veracity of this 
prophecy was apparently so strong that it allowed for such manipu- 
lations, as it can be shown that the prophecy was used as an instru- 
ment to denounce and ‘subtract’ disliked rulers. We can retrace this 
in some of the apocalyptic hadiths collected by Nu‘aym ibn Hammad 
in which a distinction is made between ‘Caliphs’ and ‘kings’. ‘King’ 
here is a derogatory term, which is used for those who were considered 
unworthy rulers.? In several hadiths in Nu‘aym’s compilation there is a 
selective reference to the Caliphs before the ‘Abbasid revolution. One 
is the discourse of Ka‘b with a Christian, well-versed in the scriptures, 
named Yashi‘, in which Abū Bakr, ‘Umar and *Uthman followed by 
nine Umayyads, including the last Umayyad Caliph Marwan I, make 
up the twelve leaders of the Umma.” And in the prophecy of a cer- 
tain Nath, ‘who was a prophet’, twelve ‘banners’ are said to rule, the 


the West-Syrian community. Unfortunately, this is not the case; East-Syrian authors 
also have a clear predilection for this type of dating. One can note for example that 
among the 122 East-Syrian manuscripts from Seert described by Scher there is not one 
dated item that does not give the date according to the Greeks. See: Scher, Catalogue des 
manuscrits ... de Séert. 

1? Madelung, 'al-Mahdr, p. 1231. 

20 This phenomenon has been carefully analyzed and illustrated by Rubin in his 
‘Apocalypse and Authority’, esp. pp. 14-27. The variations to the ‘twelve theme’ in 
apocalyptic hadith are discussed also in the excursus “The twelve Princes’ in his Between 
Bible and Qur'an (pp. 251—280). 

?! Nu'aym b. Hammad, Kîtab al-itan, pp. 471-473 (nr. 1478); shorter versions: pp. 
73-74 (nr. 272), p. 128 (nr. 531). 
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descriptions of which allude to the Prophet, again the Rashidün with- 
out ‘Ali and eight Umayyads, up to al-Walid II (r. 743). It continues with 
the early ‘Abbasid period and ends in an obscure endtime scenario.” In 
yet another hadith, attributed to Hudhayta ibn al-Yaman, the counting 
of the twelve leaders only starts with the Umayyads: ‘(Hudhayfa) said: 
"After ‘Uthman (may God be pleased with him) there will be twelve 
kings of the Sons of Umayya". Someone asked him: “Caliphs?” He 
said: “no, kings." 

In all likelihood the latter type of calculation also underlies the pre- 
diction in the Legend. Before the ‘Abbasid revolution eighteen Caliphs 
ruled the Muslim community in reality, first the four Rashidun and 
then fourteen Umayyads. If Bahira’s vision excludes the last two Umay- 
yad Caliphs, Ibrahim (r. 744) and Marwan II (r. 744—750), as the refer- 
ence at the beginning of Apoc 2 to the ‘great week of unrest’ seems 
to indicate, there would be twelve Umayyads up to this point in time. 
Bahira’s vision probably has them in mind (instead of a selection of 
Caliphs) when referring to the year 744 as the completion of the twelve 
Ishmaelite leaders. After all, the white beast is said to 'settle in the 
West’, which would refer to the establishment of the Caliphal seat in 
Damascus. In other words: the Rashidün, having their power base still 
in Arabia, do not have a share in the prophecy, nor does the Prophet 
himself. The color white of the apocalyptic beast is probably meant as a 
specifically Umayyad color. Although there is no indication that white 
was an exclusively Umayyad color during the Umayyad period itself, 
the first pro-Umayyad uprisings after the ‘Abbasid revolution made 
white clothes their symbol, so white would therefore have been the most 
obvious choice of color for the apocalyptist who wants to allude to the 
Umayyads.?! 


22 Nu/aym b. Hammad, Kîtab al-fitan, pp. 477-480 (nr. 1496). This is the longest 
hadith in Nu'aym's collection. It goes back to the 780s and has a clearly recogniz- 
able Syriac substratum. See the discussion by Michael Cook in his ‘An Early Islamic 
Apocalyptic Chronicle’. A translation can be found with David Cook, Studies in Muslim 
Apocalyptic, pp. 344 ۰ 

23 Nu'aym b. Hammad, Kîtab al-fitan, p. 66 (nr. 249). 

24 These movements were therefore called /abyid, ‘whitening’; Omar, ‘Abbasiyyat, p. 
148. For example, immediately after the ‘Abbasid revolution the governor of Qinna- 
shrin under Marwan II, called Abū l-Ward, rebelled and symbolically put on white, 
instead of the ‘Abbasid black (whereas the figurehead of the rebellion Abu Muhammad 
al-Sufyani dressed red. See below: pp. 73-74; al-Tabari, Ta'rikh al-rusul wa-l-mulik, 
part 3, pp. 51-58. However, there were also 'Alids who rebelled under the ‘Abbasids 
who did this, notably Muhammad b. ‘Abdallah and Ibrahim b. ‘Abdallah in 762; al- 
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It was not the Biblical prophecy fer se which had to be presented in 
the Legend but the correctness of its interpretation as a reference to the 
Umayyads. The fact that the prophecy could be shown to have been 
fulfilled lays the foundation of the Legend’s authority to reveal how the 
Islamic rule would continue. As the Bible ran out of clear signs, the 
Legend asserts that even if Islamic rule continues for some time, it 1s 
nevertheless gradually winding down. Although it is not made explicit, 
the persuasive force of the configuration is heightened also by the fact 
that the number of the signs of the Zodiac is now complemented with 
the number of the Planets.” 


Sons of Hashim 


The next episode in the vision is a black beast that comes from the 
North, settles in the Land of Babel and represents the ‘Kingdom of the 
Sons of Hashim’. This cannot be anything else than the ‘Abbasids. As 
for their name ‘Sons of Hashim’, this was a common designation of 
the early ‘Abbasids, who used this name to refer to themselves, in order 
to emphasize their descent of al-Hashim ibn ‘Abd Manaf, who was 
the common ancestor of the Prophet, the ‘Abbasids, and the 'Alids.? 


Tabari, Tarikh al-rusul wa-l-mulük, part 3, p. 223, and al-Husayn b. ‘Ali in the year 785, 
al-Tabari, Ta rikh al-rusul wa-l-mulük, part 3, pp. 551—560. In all cases the choice of color 
was in response to the ‘Abbasid black. The followers of the sectarian movement of al- 
Muqanna' in Transoxania during the reign of al-Mahdi were also wearing white and 
were called Mubayyida for that reason; Walker and Madelung, An Ismaili Heresiography, 
pp. 76-79 (t), pp. 74-77 (tr). Then again, one passage with al-Mas'üdi in which the 
Caliph al-Muqtadir, referring to the capture of Rayy, blames the governor of Khurasan 
for letting the Mubayyida enter clearly refers to the 'Alid Buyids; al-Mas'üdi, Les Prairies 
d'Or, vol. 9, p. 6. As we shall see below, none of the symbolical colors belonged to 
one group exclusively, which is not surprising since there were many more sects and 
political movements than colors. Moreover, it is not always clear in the sources whether 
a color was used specifically for garments, banners or headgear. The best inventory of 
symbolical colors in early Islamic society can be found in Salih Ahmad al-‘Alī, 'Alwan 
al-malabisa |-‘arabiyya’. 

25 This, in my view, can also serve as an explanation for the frequent occurrence of 
nineteen Caliphs in Coptic apocalyptic predictions. See for this theme: Van Lent, “The 
nineteen Muslim Kings’. For the general importance of this number in Near Eastern 
cultures and its astronomical connection, see Rosenthal, ‘Nineteen’. 

26 Some scholars have tried to show that the name ‘Hashimiyya’ originally referred 
to those who claimed that the Imamate had been passed on to the ‘Abbasid house 
through the Imam Muhammad b. ‘Alı b. ‘Abd Allah b. al--Abbas, on the basis of 
the testament of Abü Hashim, son of Mubammad ibn al-Hanafiyya, but this remains 
uncertain. See: Crone, ‘On the meaning of the ‘Abbasid Call to al-Rida’, pp. 102-103. 
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Black was their color par excellence. The ‘Abbasid revolution started 
with the hoisting of black banners by Abu Muslim in Khurasan in 
747. Some years later, the Caliph al-Mansur ordered his subjects to 
wear black clothing and al-Musawwida, ‘the Black Movement’, became 
a synonym of ‘the ‘Abbasids’. The choice has been interpreted as a 
sign of mourning for the members of the Prophet’s family whom the 
Umayyads killed. Ibn Khaldün writes about the ‘Abbasids: “Their flags 
were black as a sign of mourning for their family, the Hashimites, and 
as a sign of reproach directed against the Umayyads who killed them’. 
Others regarded the color as a call to avenge their deaths.” To this 
we should add that the color already had eschatological connotations 
at the time of the revolution and may have been chosen for that 
reason. Three rebellions against the Umayyads had been accompanied 
by black banners in Umayyad times.” They formed the background of 
hadiths in which the hoisting of black banners is said to be a sign of the 
advent of the Mahdi. This, in its turn, may have formed an inspiration 
for the ‘Abbasid revolution.*! 

For those dissatisfied with ‘Abbasid rule the color black became 
a symbol of their tyranny. The negative associations with this color 
are used to the full in numerous apocalypses and other texts from 
different religious communities in ‘Abbasid times. Whereas in Apoc 1 
it is mentioned briefly that the black beast will conquer the world and 
settle in the East, Apoc 2 relates at great length the suffering in the 
world during the reign of the Sons of Hashim. They are described as 
the Assyrian rod of chastisement about which Isaiah spoke,” tyrannous 
and vainglorious, with long hair like women. The depiction of the 


27 Bosworth, ‘Musawwida’. 

28 Rosenthal, The Muqaddimah, vol. 2, pp. 50-51. 

29 *Athamina, “The Black Banners’, p. 311. 

30 *Athamina, “The Black Banners’, p. 309. 

5! But as the ‘Abbasids turned out to be anything but the vanguard of the Mahdi, 
the black banner traditions lived on as prophecies, in adapted forms (for example 
mentioning big vs. small banners); Attema, De Mohammedaansche Opvattingen, p. 170. 

32 cf. Isaiah 10:5. This particular verse is also cited in the Syriac chronicle of Zuqnin, 
in which the ‘rod of anger’ is seen as a reference to the clubs with spikes with which 
Abu Muslim's revolutionary forces attacked their enemies, the so-called *kafirkabat? 
(Chabot, Chronique de Denys de Tell-Mahré, p. 192 (t); Harrak, The Chronicle of Zuqnin, p. 178 
(tr). See also Harrak, ‘4A! the Assyrian”). Nu'aym b. Hammad includes a hadith which 
says that al-Saffah ‘will live forty years and is called ‘bird of the sky’ in the ‘Torah’ (Kitab 
al-fitan, p. 73 (nr. 269) and p. 75 (nr. 278)). This refers most likely to Isaiah 46:11 ‘Calling 
a ravenous bird from the East, the man that executeth my counsel from a far country’. 


3 (177.8)—7(17.55)- 
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‘Abbasids in these terms became stock imagery. It is to be found in 
numerous hadiths, as well as in Zoroastrian 5.5“ 


Mahdi ibn Fatima 


When the seventh of these Sons of Hashim rules, God will incite them 
against each other and they will bring about their own end, when all 
will say ‘I am the king’. As I have started off saying, this is a crucial 
point in the vision, since it appears to be the point at which ex eventu 
prophecies make space for real predictions. The rule of the ‘Abbasids 
will be passed on to the Mahdi, son of Fatima, even though in reality, 
of course, the ‘Abbasid rule remained for many centuries more. ‘This 
Mahdi is symbolized in Apoc 1 as a humble bull, whom ‘all people 
of the Sons of Ismael will long for’. He, in his turn, will be followed 
by a number of eschatological figures. ‘This Mahdi will first uproot the 
city of Babel and then create peace in the world, which will stand in 
sharp contrast to the turmoil of the ‘Abbasid civil war. We hear an 
echo of the utopian concept of the Mahdi as the one ‘who fills the 
world with justice as it was filled with tyranny’. It is generally assumed 
that in the early Islamic era mahdi (‘the one who guides’ or ‘the one 
who is guided’) was used as a honorific title, still devoid of messianic 
connotations. It became a specifically messianic term at the time of the 
second civil war, during the rebellion of al-Mukhtar who proclaimed 
Muhammad ibn al-Hanafiyya as the Mahdi. Numerous early hadiths 
predicted the advent of a Mahdi who would belong to the Ahl al- 
Bayt. The first generations of ‘Abbasid rulers had tried to lay claims 
to such a “divinely guided leadership’ by giving themselves epithets like 
al-Hadi (‘the one who guides’), al-Mansür (‘the one aided in victory’) 
and of course al-Mahdi. However, as a reaction against this, pro-‘Alid 
traditionists transmitted hadiths in which it was claimed that the Mahdi 
could not be just any descendant of the Prophet, but would have to be 
a descendant of Fatima. This view became accepted in wider circles. 


34 The Zoroastrian apocalypse Zand I Wahman Yasn uses almost the same language as 
the Legend when it comes to the description of the Sons of Hashim, and it adds a pun 
when it calls them ‘Sons of Xe&m', which means ‘Sons of a demon’; Cereti, The Zand I 
Wahman Yasn, pp. 136—139 (t), pp. 153-158 (tr), and Boyce, Textual Sources, pp. 92-93. For 
a detailed discussion of Zoroastrian apocalyptic responses to Islam, see Choksy, Conflict 
and Cooperation, pp. 48—68. 

35 Madelung, ‘al-Mahdr’, p. 1231. 

36 The restriction and rejection of the general ‘Hashimite’ claim is clearly voiced in 
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In the kingdom of Mahdi ibn Fatima of Bahira’s vision there will be 
five kings. This echoes some of the hadiths in which the Mahdi will 
have descendants who rule after him. These predictions indicate that 
the belief in the Mahdi was not always directly linked to the end of 
times. Not only could he have descendants ruling after him, he may 
also hand over the rule to others and a second Mahdi was predicted by 
some to come at the end of time. 


Sons of 01 


The fourth animal to appear in Bahira’s vision, a panther ‘clothed in 
clothes of blood’,** is said to symbolize the Sons of Sufyan. There can 
be no doubt about the fact that this refers to another apocalyptic figure 
of Muslim tradition: the Sufyani. He is, like the Mahdi, absent in the 
Qur'an, but belief in him developed in early Islam. In early ‘Abbasid 
times Muslim society must have been swarming with rumours about 
the appearance of this figure, since several insurrections in his name 
took place. When and how the belief in this figure developed precisely 
is a subject of debate amongst modern scholars. One of the questions 
is whether he came into being in pro-Umayyad circles, as a messianic 
hero, or in anti-Umayyad circles as an evil figure inimical to the Mahdi. 

Canonical hadith is virtually silent about the Sufyani, but early 
traditionists had a great deal to say about him.” Nu'aym ibn Hammad 
includes a large number of hadiths about the Sufyani in his Kîtab al- 
Jitan. They mention, for example, his battles (“The Sufyani will go out 


the following hadith on authority of Qatada: ‘I said to 5250 b. Musib: ‘Is the Mahdi 
true?’ He said: ‘true’. I said ‘from whom is he?’’ He said: ‘from Quraysh’. I said: 
‘from which Quraysh?’. He said: ‘from the Bani Hashim’. I said: ‘from which Banü 
Hashim?’. He said: ‘from Bani ‘Abd al-Muttalib’. I said: ‘from which Bani ‘Abd al- 
Muttalib?'. He said: ‘from the descendants of Fatima”; See Nu‘aym b. Hammad, Aitab 
al-fitan, p. 261 (nr. 1022). A hadith like this also serves as a refutation of the claim that 
the Mahdi would be the son of another Fatima, namely the daughter of Abu Muslim, 
who was venerated by the Khurramiyya. See: Fierro, “On al-Fatimt and al-Fatimiyyün , 
PP. 1327133. 

5? Madelung, 'al-Mahdr, p. 1234: ‘he will be succeeded by caliphs of his own family 
or by the Kahtani. The Mahdi thus is not closely associated in these traditions with 
the end of the world, but some of them predict a second Mahdi who would conquer 
Constantinople and surrender the rule to Jesus upon his descent from heaven’. See for 
example Nu'aym b. Hammad, Kîtab al-fitan, p. 276 (nr. 1096) and p. 281 (nr. 1113). 

59 WS has the divergent reading ‘a lamb clothed in the clothes of a wolf". 

39 David Cook gives a lively description of him, based on a wide range of texts, in 
Studies in Muslim Apocalyptic, pp. 122—136. 
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from the Wadi l-Yàbis, the leader of Damascus will go out to fight 
him. And when he looks at his banner he will be defeated"),? his looks 
(“The Sufyani will be a pale man, with curly hair, and whoever accepts 
money from him will have a hot stone on his belly on the Day of 
the Resurrection), and the length of his reign (“Che Sufyani will rule 
for the period of a pregnancy’ or “The Sufyani will rule for three and 
half years’). Apart from featuring in apocalyptic traditions, historical 
sources refer to periodic insurrections of pro-Umayyad fighters who 
claimed to be the Sufyani. 

His name 15 unmistakably connected with Abu Sufyan, father of 
the first Umayyad Caliph Mu‘awiya and thus the ancestor of the first 
branch of the Umayyads. After the sudden death of the third Caliph 
Mu'àwiya II and the subsequent battle of Marj Rahit (684) the Sufyani 
family lost power to Marwan, the eponym of ‘the Marwanid branch’ 
of the Umayyad Caliphate. While attempting to trace back this figure 
as far as possible, a number of scholars, notably Néldeke, Snouck Hur- 
gronje and Hartmann, have tried to find the origins of the belief in the 
Sufyant still within the Umayyad period, as they thought that perhaps 
Khalid ibn Yazid, son of the Caliph Yazid and brother of Mu‘awiya II, 
who had lost out on the Caliphate, had wanted to arouse the hopes for 
a reinstatement of Sufyanid rule by spreading prophecies about a new 
Sufyanid rising to power.? They speculated that the Sufyani was subse- 
quently transformed into a Mahdr-like figure for Umayyad sympathis- 
ers in general after the ‘Abbasid revolution, and simultaneously into a 
violent opponent of the Mahdi in the eyes of Shiis and ‘Abbasids. 

Other scholars did not find grounds for this reconstruction. Lam- 
mens argued that the Sufyant cannot be traced back further than 
the anti-‘Abbasid revolt in Syria of the year 751, which was the first 
rebellion in the name of a 'Sufyanr.? This rebellion, led by Abū 


^9 Nu'aym b. Hammad, Kitab al-fitan, p. 190 (nr. 778). 

^! Nu'aym b. Hammad, Kîtab al-fitan, p. 190 (nr. 779). 

4 Nu'aym b. Hammad, Kîtab al-fitan, p. 188 (nr. 768). 

^ Noldeke, ‘Zur Geschichte der Omaijaden’, p. 389; Hartmann, ‘Der Sufyànr, p. 
147. They based their ideas on a passage in the Kitab al-aghüni about the possibility of 
Khalid's having invented the Sufyani predictions (as suggested by Mus‘ab b. Abdallah 
(d. 851): Abu lI-Faraj al-Isbahanr, Kîtab al-aghàni, vol. 17, p. 341. Snouck Hurgronje did 
not know the passage of Abu l-Faraj, but made a similar suggestion in his essay ‘Der 
Mahdi’. See his Verspreide Geschriften, vol. 1, p. 155, n. ۰ 

^ Hartmann, ‘Der Sufyani’, pp. 147-148. 

^ Lammens, ‘Le Sofianr, p. 136, and similarly: Wellhausen, Das Arabische Reich, p. 
346. 
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I-Ward, governor of Oinnishrin under the Umayyads, put forth Ziyad 
ibn ‘Abdallah ibn Yazid ibn Mu'awiya ibn Abt Sufyan as its leader, 
calling him ‘Abū Muhammad al-Sufyanr. Al-Tabari writes: ‘[the reb- 
els] made Abu Muhammad their leader and called men to follow him, 
saying “this is the Sufyani who was mentioned". He soon had to flee 
to the Hijāz, where he was captured and killed during the Caliphate of 
al-Mansur.” Lammens believed that the messianic expectations about 
the Sufyani developed out of this rebellion, and he interpreted some of 
the predictions concerning the Sufyani as referring to the return of Abū 
Muhammad, which led him to assume that the Syrians thought that he 
had not died but disappeared. He also believed that it was a strong 
Syrian national awareness that gave rise to the Sufyani expectations 
rather than support for the Umayyads, and he believed that the figure 
was afterwards adopted by Shiis who made him into an Antichrist-like 
opponent of the Mahdi, an Anti-Mahdi, so to say.“ 

Madelung has tried to show on the basis of the large number of 
hadiths in the collection of Nu'aym ibn Hammad that the Sufyani was 
from the start an opponent of the Mahdi, a Dajjal-like figure. He claims 
that there are no grounds for the assumption that pro-Syrian sentiment 
formed the root of the belief in him.*? In hadith he was from the start 
linked with the Mahdi, and the early predictions about his appearance 
are modeled on a well-known hadith which must have originated in 
the Umayyad campaign in 692 against ‘Abdallah ibn al-Zubayr, who 
after the death of Mu‘awtya II had rejected his successor Marwan and 
founded an anti-Caliphate in Mecca. In this hadith an expedition is 
sent against the Caliph in Mecca by ‘a man of Quraysh whose mater- 
nal uncles are of Kalb’. Several decades after Ibn al-Zubayr this ex 
eventu prophecy was read as a real prophecy about the Mahdi, against 
whom apparently an expedition was going to be sent. Whereas orig- 


46 ‘fa-ra ast ‘alayhim Aba Muhammad wa-da‘aw ilayh wa-qal “huwa l-Sufyani lladhi kana 
yudhkaru" ^; al-Tabart, Ta'rikh al-rusul wa-l-mulik, part 3, p. 53. 

47 al-Tabari, Tarikh al-rusul wa-l-mulitk, part 3, pp. 52-55; Maqdisi, al-Bad’ wa-l-ta’rikh, 
vol. 6, pp. 73-74; Cobb, White Banners, pp. 46-48; Aguadé, Messianismus, pp. 148—150. 

48 Lammens, ‘Le Sofiant’, p. 135. 

^9 He stresses the fact that in the discussion about Khalid b. Yazid's possible forgery 
Abu l-Faraj al-Isbahàni himself already rejected this speculation, saying that Sunnis 
and Shiis believe in him and that if Khalid had been known as the inventor Shiis would 
certainly not have mentioned him: Madelung, “The Sufyànr, pp. 5-6, n. 2. 

50 Madelung, “The Sufyanr, p. 10, p. 47 and id, ‘Abdallah ibn al-Zubayr. The 
recycling of this ex eventu prophecy into a real prophecy was first recognized by Attema. 
See his: De Mohammedaansche Opvattingen, pp. 73-74. 
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inally the leader of the expedition must have referred to Yazid, now 
he became ‘a descendant of Yazid', so a ‘Sufyanid’, who would send 
an unsuccessful expedition against the Mahdi. On the basis of the rel- 
evant hadiths in the Aitab al-fitan of Nu‘aym, Madelung demonstrated 
that indeed there is no sign that the Sufyant had an independent exis- 
tence as a hero of Umayyad sympathisers?! The Sufyani movements 
must have been inspired by the Sufyanrs ‘bemg mentioned’ in prophe- 
cies, without paying much attention to his originally bemg an opponent 
of the Mahdi.” ‘Traditions about a ‘positive’ belief in the Sufyant cir- 
culated at a later date as well, if we can believe an anecdote told by 
al-Mas'udi. He claimed to have met a man in Jordan who had a book 
of more than three hundred pages containing proofs of the ‘Imamate 
of the Umayyads’ and their virtues, which contained, amongst other 
things a list of prophecies about the appearance of the Sufyani and the 
return of power to the Umayyads.? 

Be this as it may, the Sons of Sufyan who feature in Bahira’s vision 
are described in the same negative, Anüchrist-like terms, as the Sufyanit 
in Nu'aym's collection of hadith. They stand in sharp contrast to the 
rule of Mahdi ibn Fatima, whose reign will be distinguished for its 
equity and peacefulness. The Sons of Sufyan will give free rein to their 
rage and anger against all Sons of Ishmael. And they will try to kill 
everyone, even women and children. As said, they are symbolised by a 
panther ‘clothed in clothes of blood'.^* It agrees with the Sufyani's color 
in apocalyptic hadith. Nu‘aym relates that a descendant of Abi Sufyan 
will go out from the Wadi 1-Yabis with red banners or garments. 


5! While Aguadé in his analysis of the Kîtab al-Fitan (Messianismus, p. 162) simply con- 
cluded that Nu'aym was himself very inimical to the figure of the Sufyani, Madelung 
tries to show that if there had been positive hadiths about him, Nu'aym would have 
included them. The arguments for this are that Nu'aym included many contradictory 
hadiths which means that he did not select only those with which he agreed and that he 
transmits hadiths of two clearly pro-Umayyad traditionists (Safwan b. ‘Amr al-Saksaki 
and Harm b. ‘Uthman al-Rahabi) who would have talked about a heroic Sufyani if 
they had had any belief in him (Madelung, “The Sufyanr, pp. 29-30). Furthermore, the 
seemingly pro-Syrian aspects of the hadith about the Sufyant go back to the *Zubayrr 
layer of the hadith mentioned above. He also refutes Lammens’ theory about belief in 
the reappearance of Abū Muhammad al-Sufyani; Madelung, “The Sufyànr, p. 47. 

52 Madelung, “The Sufyanr’, p. 47. 

53 Mas'üdi, Aitab al-tanbih wa-l-ishraf, pp. 336—337. 

54 Tt may or may not be a coincidence that Nu‘aym includes a tradition which claims 
that the Sufyani will send a man against the armies of the East with the name ‘Panther’ 
or ‘Moon’; Nu'aym b. Hammad, Kîtab al-fitan, p. 207 (nr. 835). 

55 Nu'aym b. Hammad, Kîtab al-fitan, p. 190 (nr. 780). 
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There are also indications that some of the historic appearances of 
Sufyanis were accompanied with red banners. Abu Muhammad al- 
Sufyani, in whose name a rebellion took place just after the ‘Abbasid 
evolution dressed in red,* as did another Sufyani who rose up shortly 
afterwards in Aleppo, al-Abbas ibn Muhammad ibn ‘Abdallah ibn 
Yazid ibn Mu‘awiya ibn ‘Al.’ During the war between al-Ma'müun and 
al-Amin, in the year 810, another Sufyani appeared in Syria, called 
"Ali ibn ‘Abdallah ibn Khalid ibn Yazid or ‘Abū l-Amayțar’.5 With the 
support of Kalbites, he ended up fighting against a Marwanid called 
Maslama ibn Yaqub ibn ‘Al, supported by Qays. Here it was the 
Marwanid who eventually received most of the pro-Umayyad support 
and dressed in red and raised red banners. 

A further parallel with apocalyptic hadith is the prediction that the 
blood-colored panther will put the sword to all ‘kingdoms’ of the Sons 
of Ishmael and persecute them up to the mountain of Yathrib. As 
said, predictions in hadith about the Sufyani were modeled on the 
campaign of Yazid against Ibn al-Zubayr, in which he is the one who 
sends an army to fight in Mecca. Several of the traditions with Nu‘aym 
ibn Hammad have the Sufyani devastate Kufa. He will try to kill its 
inhabitants and whoever escapes will flee to Mecca. He then sends 
an army against them and another battle will take place in Medina. 
This is echoed in the Legend, in which the Sufyani is allotted the same 
role of chasing the Muslims back to Arabia. All in all, it is clear that 
the predictions about the Sons of Sufyan in Bahira’s vision are closely 
related to the statements about the Sufyant in Muslim tradition. The 
Christian apocalyptist of the Legend has not transformed the political 
movements and events of his time into his own unique prophecies but 
is rather drawing on the conventional apocalyptic repertoire of his age. 


56 Al-Baladhuri, Ansab al-ahsraf, vol. 3, p. 170. 

57 [bn al-‘Adim’s Zubdat al-halab fi ta’rikh Halab in Freytag, Selecta ex historia Halebi, pp. 
12-13. 

38 Al-Tabari, Ta'rikh al-rusul wa-l-mulük, part 3, p. 830; Maqdisi, Bad’, vol. 6, p. 110; 
Aguadé, Messianismus, pp. 151-153; Cobb, White Banners, pp. 56-63, Madelung, ‘Abu 1- 
‘Amaytar the Sufyanr. 

59 Omar, ‘Abbāsiyyāt, p. 151. As I noted above, p. 56, white was more common for 
Umayyad uprisings. Red was used at times by Kharijites too, and also, of course, by the 
sect that was named after their color, the Muhammira. Abel, in his identification of the 
bloody panther, has been somewhat confused by his redness. He does note the existence 
of ‘Le Mahdi sufiyanide, figure née de l'espérance en un retour des Umayyades' (Abel, 
‘Apocalypse de Bahira’, p. 7, p. 10), but he also identifies this red animal with the 
Muhammira (Abel, ‘Apocalypse de Bahira’, p. 9). 
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Sons of Foktan/ Qahtan 


The next ones to appear are the Sons of ‘Qahtan’ (Syriac ‘Yoqtan’), 
who will come to the Promised Land.* They are symbolized by a year- 
ling goat, in Syriac seprayá d-'ezze, one of the animals that feature in the 
Book of Daniel." There is no doubt as to what this animal stands for. 
It is the *Oahtanr, another messianic figure of early Islam, who often 
appears in prophecies side by side with the Mahdi and the Sufyani. 
He is the ‘Mahd? of the South-Arabians whose mythical ancestor was 
Qahtan, the Arabic equivalent of the Biblical Joktan, great-grandson 
of Shem, son of Noah.? Canonical hadith has integrated the most 
famous of the traditions about him: “the Hour will not come until a 
man of Qahtan comes forth who will lead the people with his staff. 
The traditions about him can be shown to be older than those about 
the Mahdi. They already existed in the first century of Islam, perhaps 
because of a general sense of disenchantment shown by South Arabian 
tribes toward the new regime. Or, as Geddes puts it: ‘with the political 
control of the new state falling into the hands of the North Arabian 
tribe of Quraysh—presumably regarded as less politically adept and 
culturally inferior to themselves—some of the Yemenites of the high- 
lands wished to return to the glorious past through the reinstitution of 
the kingdom of the messianic descendant of the *Tubba?.'5* According 
to Madelung the bulk of both positive and negative prophecies about a 
South Arabian messianic leader originate in Syria in Umayyad times, 
whereas Geddes argued that they may be rooted in older, pre-Islamic 
hopes for the restoration of the Himyarite kingdom to its former glory. 


60 They will come from the North according to the Syriac recensions and from the 
West according the Arabic recensions (probably a mistranslation of the Syriac garbaya, 
which resembles the Arabic gharb, West’). Both make little sense. 

9! Dan 8:5,8:8, 8:21. In 8:21 he is identified as the King of Greece. 

62 Gen 10:25. Gottheil had already suggested that this animal was somehow linked 
to the South-Arabians (‘A Christian Bahira legend’, 2, pp. 195-196), but Abel misses 
the mark because he based his study of Bahira’s apocalypse only on MS Par. Ar. 
215, in which the name is given erroneously as ‘Naftan’ instead of Yoktan or Qahtan. 
He interprets this name as a corrupted form of ‘Nubians’ and connects this with the 
Kushites, who feature in other Christian apocalypses, notably Pseudo-Methodius; Abel, 
‘Apocalypse de Bahira’, p. 7, pp. 10-11. Hoyland repeats this in his Seeing Islam, p. 276. 

63 Al-Bukhari, al-Sahih, vol. 9, p. 178; Muslim, Sahih, vol. 8, p. 183. 

6t Geddes, “The Messiah in South Arabia’, pp. 319-320. 

65 Madelung, ‘Apocalyptic Prophecies in Hims’. 
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In many hadiths in Nu'aym ibn Hammad's collection there are pre- 
dictions about the appearance of a Yemenite Mahdi-like leader. Some- 
times he is called the Qahtani, while in other cases he is known as 
the ‘Amir al-‘Usab’ or the *Mansür' or *Mansür al-Yaman'.* In sev- 
eral hadiths the Qahtani is predicted as the leader under whom the 
apocalyptic conquest of Constantinople would take place. The chains 
of transmission with Nu'aym lead back to the Yemenite immigrants 
in Syria. The advent of a Yemenite leader at the end of time was 
integrated in the prophecies of others, but his role was made less 
prominent." Often one can detect a process of compromise in the 
hadiths about him, for example when one finds the Qahtani acknowl- 
edged as a leader at the end of times, but in a role subservient to the 
Mahdi.® 

In connection with the predictions in the Legend it is interesting to 
note that it was not in Syria but in Iraq where the first two rebel- 
lions m name of the Qahtani took place, the first of which already 
during the first century of Islam.9 In total there were three such insur- 
rections against the Umayyads in Iraq. In 700 ‘Abd al-Rahman ibn 
Muhammad ibn al-Ash'ath al-Kindi rebelled against the infamous gov- 
ernor of Iraq, al-Hajjàj, under whom he had been an army comman- 
der. His army occupied Kufa and Basra, where he gained support from 
the local ashraf and mawáli who were discontented with the oppres- 
sive rule of the Umayyads in Iraq. Two or three years later he was 
defeated by al-Hajjaj.” Although there is little that points to a tribal 
dimension to the conflict," we do know that Ibn al-Ash'ath called him- 
self ‘the Qahtani’.” In the case of the second claimant of the title of 
the Qahtani, Yazid ibn al-Muhallab, who rebelled in Basra against 


66 About these names sce: Lewis, “The Regnal titles’, pp. 16-17; Madelung, ‘Apoca- 
lyptic prophecies in Hims’, pp. 150-151. For a summary of the various themes in the 
Qahtani predictions see: David Cook, Muslim Apocalyptic, pp. 79-82. 

67 See the many examples given in Madelung, ‘Apocalyptic Prophecies in Hims’. See 
also the section ‘Messianic deliverance 1s Southern’ in: Bashear, “Yemen in Early Islam’, 
Pp. 338-343. 

68 "he Mahdi is only from Quraysh, and the Caliphate is only from Quraysh, but 
he will nevertheless have some Yemenite ancestors’; Nu'aym b. Hammad, Kîtab al-fitan, 
p. 282 (nr. 1118). Then again, he is sometimes the last ruler: ‘the Qahtant comes after 
the Mahdi. By Him who sent me with the Truth, beyond him there is no one’; Nu'aym 
b. Hammad, Kîtab al-fitan, p. 284 (nr. 1124), p. 287 (nr. 1136). 

69 A fact highlighted by Fierro in ‘Al-Asfar again’, pp. 204—205. 

70 Hawting, The First Dynasty of Islam, pp. 67-71; Fierro, ‘Al-Asfar again’, pp. 200—202. 

7! Hawting, The First Dynasty of Islam, p. 69. 

7? This is mentioned by al-Jahiz in his Kitab al-bursan wa-l- uryan, p. 155. 
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the Umayyads two decades later, the exploitation of tribal sentiments 
is more clearly discernable.” Yazid ibn al-Muhallab was a governor of 
Khurasan, an office inherited from his father who had been on good 
terms with the Umayyads. However, Yazid was imprisoned after favor- 
ing his own tribe too blatantly. When he escaped from prison in 720 
he rebelled in Basra, where the local Southerners of Azd supported 
him, together with some of the Southerners amongst the Umayyad 
troops who had come from Syria. From Basra he extended his power 
to the East, into Persia, but his forces soon disintegrated. In response 
to the uprising more Northerners were given high positions in Iraq, 
perhaps fuelling messianic propaganda amongst the Southerners dur- 
ing the ensuing period. A third rebellion occurred in Syria in 745—746, 
when Thabit ibn Nu'aym al-Ghamidi, governor of the jund of Pales- 
tine, united Kalb in opposition to the last Umayyad Caliph Marwan 
II. Thabit’s power soon covered Syria almost entirely. The Caliph, who 
had moved his seat from Damascus to Harran, had to fight his way 
back into Syria. Thabit likewise claimed to fulfil the prophecy of the 
Qahtant.” 

These three rebellions have been studied by Fierro in connection 
with her search for the meaning of the epithet al-Asfar, ‘the yellow 
one’, which was applied to a number of ostensibly unrelated people 
in early Arabic sources. In some cases one finds ‘al-Asfar al-OQahtanr. 
Despite the fact that the connection with the South-Arabian Mes- 
siah is largely eclipsed by references in the sources to the Kharijite 
branch which was called Sufriyya?? and by the question of the origin 
of the epithet *Banü l-Asfar' for the Byzantines, Fierro has unearthed 
the connection between “the yellow one’ and South-Arabian messianic 
propaganda.” Thanks to al-Jahiz, who discusses this epithet in his 7 
al-bursan wa-l-‘urjan wa-l-‘umyan wa-l-hiilan,” it is known that these three 


75 Hawting, The First Dynasty of Islam, pp. 73-76; Fierro, ‘Al-Asfar again’, pp. 200—204. 

^ Hawting, The First Dynasty of Islam, pp. 98-99; Fierro, ‘Al-Asfar’, pp. 169—171. 

75 al-Jahiz, Kitab al-bursan wa-l-‘uryan, p. 155. 

76 See: Madelung and Lewinstein, ‘Sufriyya’; Lewinstein, ‘Making and Unmaking a 
Sect’. 

77 Tt is just one amongst many different apocalyptic names according to this pattern. 
In Nu'aym b. Hammad's Kîtab al-fitan we also find ‘al-Akbash’, ‘al-Abqa® and ‘al-Ashajj’ 
for example. 

79 al-Jahiz, Kitab al-bursin wa-l-‘uryan, pp. 155-156. Al-‘Ali drew attention to this 
passage in his study ‘Alwan al-malabisa l-'arabiyya', part 2, p. 80. 
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rebels referred to themselves as ‘al-Asfar al-Qahtanr’, although al-Jahiz 
himself is not at all sure why.” That al-Asfar could also be a name for 
other messianic rebels is clear from the case of Abu l-Saraya during the 
fourth civil war. He lead an uprising in the year 815 in the name of two 
“Alid imams, called himself ‘al-Asfar ibn al-Asfar and minted a coin 
inscribed with the name ‘al-Fatimt ۳ 

It 1s Interesting to look at this conundrum in relation to the appear- 
ance of the ‘Sons of Qahtan’ in the Legend. As indicated above, their 
symbol was a ‘yearling goat’. The Syriac word, sepraya d-'ezze, and 
the Arabic (mis)translation of it in Apoc 2, safrand l-maghribi, have a 
clear resonance to ‘al-Asfar’. ‘The assumption that there is a connection 
between sepraya d-'ezze and ‘al-Asfar’ may serve as a means to interpret 
an obscure prophecy, cited twice in Nu‘aym’s Kîtab al-fitan, which speaks 
of someone being ‘asfar’: 


Al-Walid and Rishdim from Ibn Lahra from Kab ibn ‘Alqama from 
Sufyan al-Kalbi: a yellow youngster with a goatee will rise against the 
banner of the Mahdi [al-Walid however did not mention “yellow |. If he 
fights the mountains he will shake them [and al-Walid said: ‘he will crush 
them] until he alights at Jerusalem.?! 


This tradition shares three elements with the prophecy in the Legend. 
The goatee, (Arabic: lihya) seems to be either an allusion to the goat 
or the other way around. Both figures are young (at which point we 
have to remember that Joktan means “younger son' in Hebrew) and 
both will reach the Holy Land.? We may safely assume that there was 
a tradition from which both the prediction in the Legend and the one 
cited above have been derived, even if we do not know all that lies 


79 For that reason he also included a question about his identity is his collection of 
unanswerable questions. See: Pellat, Le Kitab al-tarbi' wa-l-tadwir, p. 80 (t). 

80 Fierro, ‘Al-Asfar again’, pp. 171-172. 

8! yakhruju ‘ala liwa? al-Mahdi ghulam hadith al-sinn khafif al-lihya asfar—wa-lam_yadhkur 
al-Walid asfar—law qatala l-jibāl la-hazzahīā—wa-qāla l- Walid la-haddahà—hattà yanzila Iliya; 
Nu'aym b. Hammad, Kîtab al-fitan, pp. 214—215 (nr. 858), and also p. 258 (nr. 1012). 

82 The presence in Jerusalem has its parallel in traditions about al-Yamani killing 
Quraysh in Bayt al-Maqdis. See for example Nu'aym b. Hammad, Kîtab al-fitan, p. 274 
(nr. 1080): al-Yamani will appear and he will kill Quraysh in Bayt al-Maqdis. And at his 
hands the malahim will take place’. One also has to think here of the apocalyptic Geniza 
fragment that has become known as ‘On that day’. It mentions the struggle between 
the King of the East and the King of the West, followed by the King from Joktan, who 
captures the Holy Land. In light of the existence of distinct prophecies about a South- 
Arabian messianic leader there is reason to assume that this Hebrew text refers to him, 
rather than to the Arab conquests, especially since a South-Arabian name like Yoktan 
is not an obvious symbol for Muhammad. See: Lewis, ‘On that day’, p. 199. 
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behind the allusions. It is well possible that the hadith in question and 
the epithet ‘al-Asfar’ in general have their roots in the very goat of the 
Book of Daniel, the Syriac word for which has been either intentionally 
or inadvertently Arabized.9? 

The last aspect of the prophecy in the Legend which deserves atten- 
tion in connection with the Islamic tradition and the actual histori- 
cal rebellions concerns the ‘Sons of Qahtan’, who are said to be the 
‘people from Qatar’, meaning in Syriac the larger area of the East- 
Syrian diocese Bét Qatraya, which encompassed the coastal lands of 
the North-East of the Arabian peninsula down to Oman." Yazid ibn 
al-Muhallab came from an Azdi family, or at least could pass as an 
Azdt.® 'Thabit ibn Nu‘aym also belonged to a subtribe of Azd.** They 
were South Arabians in the genealogical sense of the word, inasmuch 
as their tribes traced themselves back to ‘Qahtan’. But the same was 
not true, as is the case with many tribes, in the geographical sense. 
Many Azdis had settled in Basra, but their homeland was Oman. The 
Legend, Iraq-oriented as it is, based its predictions on the insurrections 
in the region, or on extant prophecies from the region, and hence 
explains that the Sons of Qahtan are the people from Qatar, even if the 
messianic prophecies were less specific and originated, if Madelung is 
right, in Himyari national sentiment in Syria. This East-Arabian focus 
1s absent in the prophecies of Nu'aym ibn Hammad, who collected his 
material in Syria. 


Mahdi ibn Aisha 


After the Qahtani a strong and mighty lion appears that will trample 
all. His days will form a climax in the apocalyptic events. He symbolises 
a second Mahdi, who will claim that he has come to ‘turn the world to 
one faith and to the acknowledgement of truth', and he will direct his 


83 | should note that the root s-fr is also used in Arabic in connection with goats, as 
for example in sufra, for she-goat. My suggestion of a link with the Book of Daniel is 
not to say that the hypothesis of Fierro (‘Al-Asfar again’, p. 205, p. 209) that the name 
has something to do with the South-Arabian custom of rubbing one's body with wars, a 
yellow dye, 1s incorrect. I would rather want to consider the possibility that this custom 
was a reason for people to believe that the prophecy of Daniel applied to them. I will 
deal with this issue in a future publication. 

9* See: Fiey, ‘Les diocèses syriens orientaux’, pp. 209-219; Healey, “The Christians of 
Qatar’. 

85 Fierro, ‘Al-Asfar again’, p. 202. 

86 Fierro, 'Al-Asfar again’, p. 200. 
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anger to Christians and Jews. It is described how they will suffer from 
his violent persecution and how their belief will be put to the test. This 
will be God's chastisement of the Christians who have forsaken their 
true belief. As I have indicated above, it is not unusual to find more 
than one Mahdi in Muslim prophecies. There are several hadiths in 
which the coming of a second Mahdi is predicted, and some of these 
hadiths bear a close resemblance to the scenario of the Legend and pre- 
dict the rule of the Mahdi, followed by the Qahtani and then another 
Mahdi. There are, however, no predictions to be found in apocalyptic 
hadith that refer to a Mahdi with this name.” One immediately gets the 
suspicion that his name is chosen in order to present him in contrast to 
the utopian Mahdi who will precede him, by drawing on the evil image 
that Shiis have of ‘A’isha bint Abū Bakr as a rival of Fatima and arch- 
enemy of her family. We notice that whereas Mahdi ibn Fatima appears 
in the Legend much like he does in Muslim tradition, this Mahdi is some 
kind of deceiver. And just as the Dajjal will claim to be the Messiah, this 
‘anti-Mahd?’ will falsely claim to be the Mahdi. Just like the Antichrist 
will try to make all people his followers, this ‘anti-Mahd?’ will try to 
unite all people in the faith. 

Again Muslim tradition appears to be encrypted in the Syriac: the 
angel tells Bahira that this lion is ‘the strongest of all’, taqtp taqipin. This 
could well be a reference to the tribe of Thaqif, who were fierce ene- 
mies of the Prophet. Several Thaqafis, amongst whom most promi- 
nently al-Hajjaj ibn Yusuf, went down in history as oppressors and 
became the symbolical enemies of Quraysh.? This warranted their 
place in apocalyptic tradition, for the Prophet was believed to have 
predicted: ‘amongst Thaqif there will be a liar and a spoiler. The liar is 
al-Mukhtar ibn Abi ‘Ubayd, the spoiler is al-Hajjaj ibn Yüsuf^.*? 


87 As we shall see below, the prophecy about this figure can hardly be ex eventu. Abel 
(“Changements politiques’, p. 29, n. r) looked nevertheless for a historic Mahdi ibn 
‘Aisha, drawing attention to the rebellious figure of Ibrahim b. Muhammad b. ‘Abd al- 
Wahhàb b. Ibrahim al-Imam, known under the name of Ibn ‘Aisha, who was executed 
at the orders of al-Ma mun in 825; al-Mas'udi, Les Prairies d'Or, vol. 7, pp. 78-80. 

88 See: Goldziher, Muslim Studies, vol. 1, pp. 96-97, and Lecker, “Thakif’. David Cook 
equally suggests that this Mahdi is an opponent of the Shu Mahdi but traces him back 
to the Sunni esteem for Mus'ab b. al-Zubayr, who was on close terms with ‘A’isha; 
David Cook, Studies in Muslim Apocalyptic, pp. 134—135, n. 208. 

89 Muslim, Sahih, vol. 5, p. 224; al-Mas'üdi, Les Prairies d'Or, vol. 5, pp. 265-266; 
al-Tirmidhi, Jami‘ al-Sahih, vol. 5, p. 729. Similar hadiths: Nu'aym b. Hammad, Kîtab 
al-fitan, p. 85 (nrs. 326, 327). See also David Cook, Studies in Muslim Apocalyptic, p. 20, p. 
95. 
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How Mahdi ibn *A'isha will deal with Muslims is not made explicit. 
In Apoc 1 it is stated that there will be much suffering during his time 
generally, and in Apoc 2 his actions are directed at the non-Muslims, 
whom he persecutes and chastises. The message may be that Mahdist 
propaganda is misleading; this deceiver will say that he is the Mahdi, 
but Christians who convert will regret following him. ‘The Legend wants 
to assert that if there is a persecution of Christians during his time it 
is not because they are Christian but rather because they are not true 
Christians. 


The Green King 


The confirmation of this fact lies in the next episode of the Apocalypse. 
A man in a green garment will appear and rule the world, in anticipa- 
tion of the ‘King of the Romans’ who will return to power at the end 
of time. Different explanations as to who this green man is are given in 
Apoc 1 and 2. In the former we read: ‘this is the last kingdom of the 
sons of Hagar, with which will be their end and their disappearance 
from the earth’ ({3.18)}. More elaborately we read in Apoc 2 ({17.94}— 
(17-995): 

a king dressed in green clothes will come from the East and through him 

there will be great peace and quiet in the world. Churches will be built 


and monasteries will be restored. And he is the last one whom the world 
expects to come at the end of the kingdoms of the Sons of Ishmael. 


These explanations are different: in the first passage his rule is included 
in the sequence of Muslim kings (‘the last kingdom’) and in the second 
passage the ruler comes ‘at the end of the kingdoms’. The redactor of 
WS, in the spirit of Pseudo-Methodius, elaborates on this prediction 
and takes the opportunity to condemn his coreligionists who have 
converted to Islam. He described how this king will wreak vengeance 
on all those who ‘denied the faith of their fathers’ and ‘cut their 
foreskin’ ({17.97}). 

Since this utopian hero is not easily identifiable, my reading of him 
reflects some degree of speculation. Obviously, he first evokes associ- 
ations with al-Khidr (or: al-Khadir), the Green Man. He is a mythic 
figure more than an eschatological one, a symbol of fecundity and pros- 
perity, in whom Jews, Christians and Muslims alike believed. In defin- 
ing him one inevitably has to dissect his amalgamate identity, as he has 
traits of Moses’ servant, Alexander’s cook, St. George and the prophet 
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Eljah.% His dip into the Spring of Life left him green and has given 
him eternal life. If we can recognize al-Khidr in the green king of the 
Legend it would be because of the Elijah facet of his identity, since he 
1s the only one with an eschatological role to play?! On two grounds 
one may nevertheless hesitate to identify this king as Elijah. First of 
all, we see that Elyah still appears later on in the Legend ({17.114}). 
Furthermore, Elijah’s return at the end of the world is for the purpose 
of combating the Deceiver, not for kingship.? In that respect the green 
man appears more like a Prester John avant la lettre.’ ‘The problem is 
that there are no other writings from early ‘Abbasid times which point 
at the belief in the advent of a triumphant Christian king from the East 
who will restore peace for Christians. Yet we have to assume that the 
prophecy was meaningful to the audience of the Legend without further 
hints. 

It is worth noting that there is no explicit statement to be found con- 
cerning the fact that this king will be a Christian himself. The solution 


99 See the detailed studies Franke, Begegnung mit Khidr; Friedlander, Die Chadhirlegende 
und der Alexanderroman; Hasluck, Christianity and Islam under the Sultans, vol. 1, pp. 319-336, 
as well as Wensinck, 'al-Khadir (al-Khidr)’ and Tottoli, ‘Elijah’. 

?! One can see that at least Arabic-speaking Christians were aware of the Muslim 
connection between the two figures in the History of the Patriarchs of Alexandria, where 
several references to Elijah are accompanied with the remark: ‘and the Arabs call him 
al-Khidr’ (Breydy, Das Annalenwerk des Eutychios, vol. 1, p. 5, p. 19 (t), vol. 2, p. 4, p. 17 (tr). 

?? One could argue that our scenario in which both al-Khidr and Elijah appear sep- 
arately could be a response to the Islamic appropriation of Elijah and his ‘absorption’ 
into al-Khidr. In other words, as the last Mahdi will turn out to be a kind of Dajjal, al- 
Khidr will come to annihilate him, but this seems somewhat farfetched because there is 
no struggle between Mahdi ibn ‘A’isha and the green king. 

93 For the medieval belief in this Christian king living somewhere behind the Islamic 
lands, see the most important papers on the topic that have been collected in Becking- 
ham and Hamilton, Prester John, and the chronological survey by Baum, Die Verwandlun- 
gen des Mythos, which shows that the earliest Western sources on him stem from the early 
twelfth century. In an earlier publication I have surmised that the Western Mediaeval 
interest in the apocalyptic material of the Legend was aroused by the expectations sur- 
rounding the advent of this king, and that furthermore the Green King may have been 
interpreted as Prester John (Roggema, The Legend of Sergius-Bahira’, p. 123) This is 
confirmed, in fact, by a passage in the Liber Ostensor of Jean de Rocquetaillade. This 
fourteenth-century Franciscan visionary discussed the Apocalypse of Bahirá and said it 
confirmed what he had received in a vision himself. About the green king he said: ‘it 
will be a Christian king; the King of the Tartars who rules in Cambalech is a Chris- 
tian. He is the one whom God designated to destroy the Saracens’; for this particular 
passage and a discussion of Jean de Rocquetaillade's interpretation of the apocalypse, 
see Boisset, ‘Vision d’Orient’, pp. 395-396, Schmieder, ‘Christians, Jews, Muslims— 
and Mongols’, pp. 288-294, and the edition of the work by Thévenaz Modestin and 
Morerod-Fattebert. 
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may in fact lie in yet another piece of eschatological propaganda from 
early ‘Abbasid times: the triumph of a Persian king coming from the 
East. It has been shown that belief in a savior-king coming from the 
East runs like a thread through Zoroastrian writings in this period, the 
‘Abbasid rule being regarded as a ‘foreign invasion’ that would in due 
tme be expelled. Zoroastrians believed that their Prophet had fore- 
told the advent of three saviors, his sons, Ushedar, Ushedarmah and 
Shaoshant.** The latter will bring about the final triumph over evil at 
the end of time and was the central focus of Zoroastrian apocalyptic 
thought. It was believed that he would be aided by a royal messiah 
coming from India, or even China, called Shah Bahram Varjavand. 
That the advent of this savior was in the minds of Zoroastrians in early 
‘Abbasid times can be shown from the references to the ‘Abbasids in 
their apocalypses (which are mostly updates of older texts). He was pre- 
dicted to come with a thousand elephants, holding the banner of the 
Chosroes.” His victory over the Arabs would lead to the restoration of 
the Persian religion and state.?* This figure was modeled upon Bahram 
Chobin, the Persian warlord who fought the Turks at the end of the 
sixth century and whose exploits had become legendary? According 
to Cereti the prophecy about Shah Bahram Varjavand possibly has its 
roots in one of the sons of the Sassanian king Yazdegard III who fled 
to China after the Muslim conquest and served at the Chinese court.?? 
It is not impossible that the hope for the advent of this savior-king has 
been taken up in the Legend. If so, it would mean that the Legend tries 
to paint a picture according to which the world, while approaching its 
Last Days, would return to the status quo of the era before Islam.% But 
all in all, the allusions to this king are too vague to reach a definite 
conclusion about him. Perhaps the most important historical fact that 


9* Boyce, Textual Sources, pp. 20-21, Moazami, ‘Millenialism, Eschatology’, pp. 4-11. 
95 'Tavadia, ‘A Rhymed Ballad in Pahlavi’, p. 31. 

6 Cereti, The Zand I Wahman Yasn, p. 145 (t), pp. 165-166 (tr). 

7 Czeglédy, ‘Bahram Cobin’; Destrée, ‘Quelques reflexions sur le héros’. 

98 Cereti, ‘On the date of the Zand I Wahman Yasn’, pp. 248-249. 

99 In the Arabic Apocalypse of Peter (“The Book of the Rolls’) it is prophesied that 
Christianity will triumph over Islam when the Kings of Persia (‘Cyrus’), India and 
China make a pact with the Christian King and come to Jerusalem. This apocalyptic 
text is younger than the Legend, but it has clear parallels with our apocalypse and is 
much concerned with the Umayyads and early ‘Abbasids. For this reason, I think that 
this prophecy about this alliance of kings also may be older than the thirteenth century 
hopes and expectations concerning the Mongols; Mingana, “The Apocalypse of Peter’, 


pp. 309-310 (t), 240-242 (tr). 


o o 
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we need to draw attention to 15 that al-Ma'mün changed the official 
color of the Caliphate from black to green when he appointed his 'Alid 
successor. This will be discussed further below. 


It is only after the period ushered in by this green king that the King 
of the Romans will appear and rule the world for ‘one and a half 
weeks’, which will be the time of peace ‘which Christ has mentioned’.!° 
One notices that he is a truly eschatological figure whose imminent 
advent is not to be expected. From this point onwards we find the tra- 
ditional Christian eschatological repertory, which includes the devastat- 
ing outbreak of the ‘unclean nations’, followed by the appearance of 
the Antichrist, Elijah's victory over him, the second coming of Christ 
and the resurrection. The conciseness of these predictions leaves no 
doubt that these are standard concepts that did not need any further 
explanation or justification. T'he only noteworthy aspect of this section 
of the apocalypse is the fact that Elijah will return alone at the end of 
times, rather than, as in most Christian apocalypses, in the company of 
Enoch. 


Sitz im Leben 


Following these attempts to identify the symbolical appearances in 
Bahira’s apocalypse, I now would like to take a closer look at its Siz 
im Leben and its implications for the interpretation of the apocalypse as 
a whole. To get a better insight into the apocalypse it is necessary to 
return to predictions about the reign of the seventh Hashimite, who 
will mark the end of the tyrannous Hashimite rule. All people will 
rise up against one another in that time, and ‘Babel’ will be destroyed 
by its own inhabitants. This was not just a prophetic guess, since it 
alluded to real events: during the siege of the city (012-819), at the 
height of the war between al-Amin and al-Ma'mün, many of Baghdad's 
buildings were demolished, the treasury was looted, and the pillars of 


100 The period of one and a half weeks (ten and a half years) is based on the Apocalypse 
of Pseudo- Methodius. Sce: Remink, Die Syrische Apokalypse, vol. 1, p. 43 (t), vol. 2, p. 69 (trj). 
It can also be noted that the final part of Apoc 2 contains many reverberations of this 
apocalypse. 

101 This is to say that our apocalyptist preferred the words of Malachi 4:5 and 
Mark 9:12 to the ‘two witnesses’ of the Book of Revelation 11, who are conventionally 
identified with Elijah and Enoch; see Bousset, Der Antichrist, pp. 134-139. Salomon of 
Basra’s Book of the Bee likewise has only Elijah (Budge, The Book of the Bee, p. 149 (t), p. 
131 (tr)). This issue deserves further investigation. 
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churches were smashed to pieces to serve as projectiles. However, as the 
apocalypse continues, the final destruction of the city will be brought 
about by Mahdi ibn Fatima, who will succeed the Hashimites and who 
is predicted to have five horns in Apoc r. This cannot have been a 
reference to a historic happening, since the “Abbasid dynasty was never 
taken over by ‘Mahdist’ rule, neither during the time of the seventh 
Caliph nor later. This is the principal reason for dating the apocalypse 
to the era of al-Ma'mün.'? 

The question of why the future would have looked like this for a 
Christian apocalyptist during that time can be answered by drawing 
attention to two interrelated historical episodes during the period fol- 
lowing the death of Harun al-Rashid. First of all, just after the war, 
when the Caliphate was in chaos and al-Amin had been killed, ‘Alids 
saw their chance to make a serious bid for power. There were a num- 
ber of attempts by 'Alids to take over the reins of the Caliphate during 
the years 819-816, some of which met with considerable success at var- 
ious moments in Iraq and Arabia. The first, a year-long upsurge in 


102 Since the rule of the ‘Abbasids did not come to an end, and a Mahdi ‘with 
five horns’ did not appear, we could say it is unnecessary to look for further historic 
circumstances to which the following predictions may refer, as they would not be 
ex eventu prophecies. Abel nevertheless tried this (Abel, ‘Apocalypse de Bahira’, p. 
g), and he did not refer to problem of the five horns that are supposed to be in 
between. The problem is that if one ignores the five descendants of the Mahdi and 
considers the ensuing prophecies also as ex eventu, there are no further connections with 
contemporary events. The Sufyani prediction cannot refer to Abū |-‘Amaytar’s uprising 
in 810 in Syria, because it was not preceded by an uprising that could have been 
considered as the advent of Mahdi ibn Fatima, and furthermore this Sufyani dressed 
white and his Marwanid rival red. A Qahtani uprising did not occur at the time. 
Nevertheless, the importance of Abel’s work lies in the fact that he clearly recognized 
the connection with the early reign of al-Ma'mün. Landron and Gero have come to 
the same conclusion about the date, and have both asserted that there is no ground 
for attributing it to a later period. Indeed, no compelling reason for a later date has 
been advanced as yet; Landron, Chrétiens et musulmans en Irak, pp. 72—73; Gero, “The 
legend of the monk Bahira’, p. 54, n. 43. Griffith reached the same conclusion and 
dispelled Graf's hypothesis of a later date on the grounds of an alleged dependency 
on the Apology of al-Kindi (Griffith, “Muhammad and the Monk Bahira’, p. 157, p. 
159; Graf, Geschichte der christlichen arabischen. Literatur, vol. 2, pp. 145-149, esp. 148—149). 
Gottheil, however, interpreted the King of Rome as the Crusaders and therefore dated 
the text much later (Gottheil, ‘A Christian Bahira Legend’, part 1, pp. 192-197). Other 
scholars who give a later dating without arguments for it probably depend on Gottheil’s 
interpretation. See among others: Baumstark, Geschichte der syrischen Literatur, p. 284; 
Abuna, Adab al-lugha l-aramtyya, pp. 426-427; Caspar and Khoury, ‘Bibliographie du 
Dialogue Islamo-Chrétien’, p. 152; Sako, ‘Bibliographie du Dialogue Islamo-Chrétien’, 
p. 286; Brock, ‘Syriac Sources for Seventh-Century History’, p. 36. 
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Iraq led by al-Hasan al-Hirsh, occurred during the earliest days of al- 
Ma’min’s reign, when he was still residing in Khurasan, the part of 
the Caliphate which his father had allotted to him and from which he 
initially intended to rule. This was followed immediately by an uprising 
with a much bigger impact, the one which was led by Abū I-Saraya, a 
disgruntled ex-soldier of the “Abbasid army.!% He rebelled in the name 
of the Hasanid Imam Muhammad ibn Ibrahim ibn Tabataba. He 
gained a large following of people, calling for al-rida min al Muhammad 
wa-l-‘amal bi-L-kitàb wa-l-sunna (a leader from Muhammad’s family upon 
whom the community agrees and conduct in accordance with the Holy 
Book and the Sunna).!% Such had once been the slogan of the ‘Abbasid 
revolution itself. Now the “Alids called for an ‘agreed-upon leader’, 
which to them meant a descendant of ‘Al, just as it had at the time 
of the ‘Abbasid revolution.’ ‘This was a key propaganda point, which 
al-Hasan al-Hirsh had also used. Apoc 2 even echoes it when it says, in 
reference to Mahdi ibn Fatima: ‘And behold, he observes all commands 
and laws of his father Muhammad, all days of his life and of the sons 
after him’ ({17.68}). After a month the Imam Ibn Tabataba died, but 
Abu |-Saraya then put forth a Husaynid Imam. His movement gained 
control over Southern Iraq and at some point even threatened Bagh- 
dad. Abū l-Saraya also sent two ‘Alids to Mecca and Medina where 
they were welcomed. In 816 the movement was defeated and Abū l- 
Saraya was executed. Soon after that the brother of the Imam whom 
al-Ma'mün was to appoint as his heir rebelled in Yemen, and his uncle 
was declared Caliph in Mecca. 

There is little doubt that al-Ma'mün's radical decision to appoint 
‘Al I-Ridà, grandson of Jafar al-Sadiq, as his heir in 817 came in one 
way or another as a response to this turmoil. This is the second his- 
torical development which comes to mind when we read the prediction 
about Mahdi ibn Fatima in the Legend.'°° During this time al-Ma'mün 
changed his black clothes for green ones and told others to do so. 


103 A detailed account of the events during this rebellion is given by Kennedy, The 
Early Abbasid Caliphate, pp. 207-211. 

104 Al-Tabari, Ta'rikh al-rusul wa-l-mulitk, part 3, 978—979. 

105 Al-Ma’miin decision to call his heir al-Rida was undoubtedly an attempt to silence 
this call. For the different connotations of the slogan: Crone, ‘On the meaning of the 
‘Abbasid Call to al-Rida’. 

106 Abel already drew attention to Ma'mün's decision and thought that Mahdi ibn 
Fatima may refer to him. Abel, ‘Apocalypse de Bahira’, pp. 8-9. 
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This decision was not at all welcomed in Baghdad, where Ibrahim 
ibn al-Mahdi was pronounced Caliph as a reaction against this move. 
This ‘anti-Caliphate’ lasted until al-Ma'mün came to Baghdad in 819. 
By then ‘Ali 1-Rida had already died—as the result of being poisoned 
according to Shis—and the green dress code reverted to black. Al- 
Ma'mün is said to have tried unsuccessfully to win over another descen- 
dant of ‘Ali to be his heir. Only just before his death he passed on the 
Caliphate to his brother Abu Ishaq.!% 

It has been argued that al-Ma'mün's decision—taken during a peri- 
od of political upheaval—was an attempt to bring the two branches of 
the Prophet's Family back together, to reconcile the rivalling religious 
factions, and to unify the faith.’ He may himself, in fact, have been 
influenced by the waves of apocalyptic propaganda, such as the pre- 
dictions that the Prophet's community would remain for 200 years and 
then hand over the rule to the Mahdi.’ Intriguingly, a letter has come 
down to us which purports to be a written defense by al-Ma'mün of his 
appointment of ‘Ali l-Rida and which clearly expresses such apocalyptic 
expectations: 


“God will attain his design" (65:3) and manifest His decree one day. But 
if you refuse everything but the lifting of the veil and the peeling of 
the staff, (know that) al-Rasid has informed me on the authority of his 
ancestors and of what he found in the Book of the Reign (Kîtab al-Dawla) 
and elsewhere that after the seventh of the descendants of al Abbas no 
pillar will remain standing for the Bani l-Abbas. Prosperity will continue 
to be fastened for them to his life. So when I take leave, take you leave 
from it (?), and when you are deprived of my person, seek for yourself 
a fortified refuge. But alas, there will be nothing for you but the sword. 
The Hasani, the avenger and destroyer, will come to you and mow you 
down, and the Sufyani, the subduer. But your blood will be spared by the 
Qaim, the Mahdi, except for your just claim.!!° 


The fact that the letter 1s contained only in Shii sources casts some 
doubt on its authenticity. Yet, as Madelung stated, it contains nothing 


107 Madelung, ‘New Documents concerning al-Ma'mür', p. 346. 

108 For a discussion of the different interpretations of al-Ma'mün's motivations in 
modern scholarship see: Tor, ‘An Historiographical Re-examination’. 

109 David Cook, “The Apocalyptic year 200/815-8106’. 

110 "The letter is found in two Shii works. Ibn Tawüs included it is his Kitab al-tar@’if 
fi manfat al-tawa f and al-Majlisi reproduced it from there in his Bihar al-anwar. A 
discussion and translation of the letter can be found in Madelung, ‘New Documents 
concerning al-Ma'mün'. For this particular passage: p. 343. 
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that betrays it as a blatant Shu forgery. Moroever, it is fully in line with 
the spirit of the messianic expectations of the time.!!! 

Whether this particular letter is authentic or not, there is still no 
doubt that the swarm of apocalyptic prophecies and events of this era 
impelled the Christian apocalyptist to join in with the current wave 
of political prophesying. However, rather than foretelling a sudden 
Byzantine reconquest, the Legend first lets history run the course that 
Muslim apocalyptists had set out, before revealing how and when 
the salvation of Christians was to follow. A conspicuous part of the 
prophecy after the collapse of the ‘Abbasids is the serenity and equity 
that will characterize the rule of Mahdi ibn Fatima. At first sight this 
seems an echo of the Mahdist propaganda of the time, but it could also 
be a response to the actual news of ‘Ali 1-Rida’s appointment as heir. 
In other words: it may be the case that it was not the chaos in Iraq 
during the rebellions between 813-816 that caused the apocalyptist to 
set down his views in writing, but rather the prospect of a reunified 
Islam that was at the horizon (although in reality the response in 
Baghdad to al-Ma'mün's decision gave anything but the impression 
that it would be a force of unification). If this was indeed the case 
one wonders whether the prediction of the green king somehow ties 
in with al-Ma’min’s change of the official color of the Caliphate. ‘The 
justification for choosing green was, at least according to one source, 
the fact that this is the color of garments in paradise." The Legend 
may have wanted to counteract the propagandistic aspect of the new 
dress code by prophesying about a future paradisiacal figure who would 
eventually reward Christians. 


۱۱۱ Madelung, ‘New Documents concerning al-Ma'mün', pp. 345-3406. 

112 [bn al-Tiqtaqa's al-Fakhit fi l-adab al-sultaniyya wa-l-duwal. For the relevant passage 
see: Cherbonneau, Histoire des Khalifes Abbasides, p. 8 (t), p. 34 (tr); see also Gabrieli, 
al-Ma'mün e gli 'Alidi, pp. 37-39, n. 4. For the Our'anic reference to green garments 
in paradise see Q 76:21 and Q 18:31. The suggestion that it was in fact a Shii color 
has been rejected on account of the absence of references to it in early sources (Omar, 
"Abbasiyyát, p. 150) although it has been noted that al-Mukhtar had a green banner (Tor, 
‘An Historiographical Re-examination', p. 108, n. 25). al-Jahshiyari tells the anecdote 
of a notable at the ‘Abbasid court who scoffs al-Ma'mün's vizier al-Fadl b. Sahl (who 
came from a Zoroastrian background) for choosing the color of the ‘Chosroes and 
the Magians’ (al-Jahshiyart, Kitab al-wuzara’, p. 256), but if this were the predominant 
connotation of the color it is perhaps unlikely that it would have been chosen. Al- 
‘Alt found two references to green garments of Sassanians; al-‘Alt, Alwan al-malabisa 


1-‘arabiyya’, p. 77. 
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The sharp edges of the ‘counterhistorical’ aspect of the apocalypse 
come to the fore most clearly in the developments after Mahdi ibn 
Fatima. The apocalyptist has cleverly decided to grant this Mahdi his 
existence, as eventually his rule would have to make space for the 
bloodthirsty Sufyani, about whom the Shiis themselves had had so 
much to say. In other words: the peaceful Mahdi is just a phase in the 
unfolding of history towards the end of Islam. What we notice is that 
the motive of the Muslims eventual forced return to the place where 
they came from, as found in the earliest Christian apocalypses, is now 
dressed in new garb. ‘The idea that the Arabs would at some point 
towards the end of time be driven back to the place where they came 
from, by the Byzantine Emperor and the King of Ethiopia, is present in 
the oldest Christian apocalypses about Islam. It is inspired by Daniel 
11:9, which mentions that the King of the South ‘shall return into 
his own land'.!? In the Legend, Muslim prophesies about the Sufyani 
are taken up to reinforce this idea, as he becomes instrumental in the 
eradication of Muslim rule.!' 

The implication of this metahistorical picture, in which the rule of 
the Mahdi represents nothing but a phase in history, is that he is not 
truly the Mahdi. A mechanism is at work here that lies at the root 
of the phenomenon of competitive prophesying and underscores both 
the strength and weakness of ‘revelatory’ propaganda. ‘That ex eventu 
prophecies in apocalyptic writings serve to lend weight to the probabil- 
ity of the realisation of real prophecies is more than clear. But the same 
mechanism works, even more forcefully, when the apocalyptist really 
foretells the future. By allowing these Mahdis and other apocalyptic fig- 
ures their share in a vision of the future, as it were, their appearance 
in real life becomes a portent of those who are to follow; just as a Jew- 
ish apocalyptic prophecy turned the Byzantine Emperor’s victory over 


113 For example: Reinink, Die Syrische Apokalypse, vol. 1, pp. 38-39 (t), vol. 2, pp. 62-63 
(tr); Rendel Harris, The Gospel of the Twelve Apostles, p. 21 (t), p. 38 (tr), and generally 
about this theme: Martinez, "The King of Rum and the King of Ethiopia’. 

1^ Tn WS it is asserted that the Green King will also chase the Ishmaelites back to 
Arabia. Because of the resemblance of the role of the Sufyani in our apocalypse to the 
role of the King of Rim in other Christian apocalypses Hoyland has identified the red 
panther as the King of Rum. He rejects Abel’s proposition of the Muhammira and 
proposes instead to use the Judeo-Persian apocalypse of Daniel as a key to interpret 
this animal. In that text it is predicted that after twenty-four Arab kings there will be 
‘a king from the Romans who will wear red clothes and will break the empire of the 
Ishmaelites’, but it is clear that this will not do here, since the name of the Sufyàni is 
recognizable in all versions of the legend; Hoyland, Seeing Islam, pp. 275-276. 
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the Ishmaelites into a sign of the coming of the Messiah.!? ‘This mecha- 
nism is at the basis of the conceptualisation of eschatological ‘deceivers’, 
such as the Antichrist, the Dayal etc. In other words Bahira’s apoc- 
alypse means that the very first appearance of a Mahdi constitutes 
a confirmation of the validity of the Christian salvific scheme. ‘This 
mechanism, however, also highlights the biggest limitation of apoca- 
lyptic writings: they cannot be used to prove the absence of a thing. For 
Bahira to prophesy that there will be no Mahdi, for a Jewish apoca- 
lyptist to prophesy that Jesus is not the Messiah or for a Muslim tradi- 
tionist to prophecy that there will be no Qahtani is absurd, because the 
‘prophets’, 1.e. the propagandists, would immediately blow their own 
cover. The genre only allows for an indirect refutation, by admitting 
the existence of other people’s heroes and casting them in a different 
role from the one which is claimed for them." Within the jungle of 
apocalyptic speculations of early Islam, there was always the voice of a 
group of traditionists who claimed that there was no Mahdi but Christ, 
who at the time of his second coming would break crosses, kill pigs, 
unearth the unadulterated Bible and proclaim that Islam is the only 
right religion. In order for the Legend to reveal, in response, that Christ 
is not the Mahdi these two have to appear as distinct figures. 

Our sense that this roundabout rescue operation of Christian salva- 
tion is the foremost function of the apocalypse is strengthened by the 
fact that it does not predict the downfall of Islamic rule and the advent 
of the Last Emperor within the lifetime of its first generation of readers. 
It only shows that eventually Islam will disappear, towards the end of 
this world.!? Although the Day of Judgment is not imminent, readers 
nevertheless get a preview of the vindication of the Christian faith. It 
is plausible, if not probable, that this was meant in the first place as a 
counterweight to the attraction that Islam may have had for Christians 
in a time of energetic Mahdist propaganda. 


115 For example in the Secrets of Rabbi Simon ben Yohay, a Jewish apocalypse of the early 


Islamic period and in a Responsum on the Coming of the Messiah by the eleventh century 
Hai Gaon. See: Lewis, ‘An apocalyptic vision’, p. 318 and p. 333. 

116 This fact obviously accounts for much of the competitive prophesying amongst 
Muslims as found in the fitan literature. Along these lines Zaman has argued that part 
of the Muslim prophecies of the time are not true messianic propaganda but counter- 
traditions that were produced by pro-Abbasids to balance off the ‘Alid propaganda; see 
his ‘Early ‘Abbasid response to Apocalyptic propaganda’. 

17 This is why I agree most adamantly with Biale, who argued that historical apoc- 
alypses need to be categorized as ‘counterhistory’; David, “‘Counter-History and Jewish 
Polemics’. 
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To conclude this discussion let me draw attention to one theme in 
the Legend which does not occur in the two apocalyptic parts, but 
which has an apocalyptic touch. When Bahira takes refuge in the 
desert he announces to the Arabs that they will have a kingdom for 
seventy years (in prophetic language: ‘ten weeks of years’) ([6.5]).!! 
The Arabs readily accept the monk in their community after he has 
foretold their fortunate future. This prophecy of seventy years does not 
feature in the apocalyptic sections. At first sight it does not fit with the 
predictions contained there, since those cover a much longer period of 
time. It must have been taken from the Apocalypse of Pseudo-Methodwus, in 
which the time span of seventy years for the Sons of Ishmael plays a 
central role.!? In the case of that apocalypse it has been interpreted by 
modern scholars as a genuine prediction of the downfall of the Arab 
power around the year 692.'? It is not unlikely, however, that the same 
prophecy is now applied specifically to the ‘Abbasid Caliphate, which 
was indeed approaching its seventieth year during the time of the civil 
war.'?! The redactor’s justification of such a reinterpretation of Pseudo- 
Methodius’ prophecy could have been that since the Umayyads had 
not been descendants of the Prophet, it was only during the ‘Abbasid 
Caliphate that one could start counting the years of the rule of the 
‘Sons of Muhammad’. 


118 A2 has ‘seven weeks’. 

119 Reinink, Die Syrische Apokalypse, vol. 1, p. ro, p. 23, p. 35 (t), vol. 2, p. 15, p. 39, p. 57 
(tr). 

120 Brock, ‘Syriac Views of Emergent Islam’, p. 19; Reinink, ‘Pseudo-Methodius und 
die Legende’, p. 104, pp. 106-107. 

121 The Latin recension has nine and a half weeks instead. Möhring made the 
interesting suggestion that ‘week of years’ was reinterpreted as seventy rather than 
seven years so that the number thus reached was very close to 666, the number of the 
Beast in the Book of Revelation (Rev 13:18). The text would then confirm the prediction 
that Islam would only last 666 years; Möhring, Der Weltkaiser der Endzeit, p. 129, n. 10. 
For Pope Innocent 111 و‎ prediction to this intent, see: Tolan, Saracens, p. 194. 


CHAPTER FOUR 


BAHIRA'S TEACHINGS 


Breaking crosses 


There are two episodes in the Legend ({4.!—{5}) which connect Bahira’s 
vision on Mount Sinai, discussed in the previous chapter, with his even- 
tual encounter with Muhammad. First of all the monk goes to the 
Emperors of Byzantium and Persia, Maurice and Chosroes, to inform 
them of their imminent loss of territory to the Arabs. This passage 
serves as a chronological reference point, since it 1s said that just after 
this episode Maurice was killed by one of his generals. It 1s a reference 
to Phocas’ coup d'état in the year 602.! This voyage is the lead-up to 
the middle section of the Legend which centers on the monk's meetings 
with Muhammad. In this chapter four significant themes of this section 
will be discussed in detail and it will be explained how they function 
with regard to the question how the Legend frames the relationship 
between the rise of Islam and contemporary Christianity. The first of 
those four 1ssues to be discussed 1s the monk's attitude to the cult of the 
Cross. 

After having accomplished his task of informing the Emperors about 
their future, Bahira begins to preach that people should bow in worship 
to only one cross, rather than to many. It is this mission which forces 
him to flee to Arabia, after local churchmen obstruct his attempts to 
bring down the number of crosses on display and banish him from 
their lands. This peculiar passage has been discussed by Gero in the 
light of a possible connection with Byzantine iconoclasm.? In order 
to understand the rationale behind this passage I will discuss Gero's 
hypothesis and analyze the function of this section in light of the 
apologetic mechanisms at work in the Legend. 


! The passage functions as an antidote to Muslim propaganda which claims that 
Muhammad had predicted the victories of Islam. The Legend suggests that these 
victories were already known to be predestined by God, before Muhammad knew 
anything about his grand future. 

? Gero, “The legend of the monk Bahira’. 
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Gero drew attention to the similarity between Bahira’s attitude to 
the cross and that found in one version of the Epistle of Nilus of Ancyra 
to Olympiodorus Eparchos. Nilus of Ancyra, a prolific monastic writer of 
the fifth century, is accredited with a voluminous corpus of letters.? 
Two of his letters, the Epistle to Olympiodorus together with his Epis- 
tle to Heliodorus the Silentiary, became the subject of discussion during 
the Church councils surrounding the Byzantine iconoclast controversy 
in the eighth and ninth centuries.* The latter epistle refers in passing 
to the beneficial aspects of icons in a tale about St. Plato of Ancyra 
and hence played into the hands of the iconodules, who employed 
it as a patristic proof text during the second council of Nicaea in 
787. The Epistle to Olympiodorus, for its part, was used at the icono- 
clast councils of 754 and 815, as well as at the iconodule council of 
787. It dealt with the question of appropriate church decoration, an 
issue supposedly brought up by Olympiodorus when he wanted to 
build a new church in honor of the martyrs, which he intended to 
adorn with many crosses, animals and hunting scenes. Nilus’ response 
to the eparch's proposal comes in two radically different versions, which 
means that at least one of the opposing parties of the iconoclast con- 
troversy was tampering with the patristic evidence. In the iconodule 
version Nilus calls the eparch's plan infantile and asserts that it would 


be, 


the mark of a firm and manly mind to represent a single cross in the 
sanctuary, Le. at the east of the most-holy church, for it is by virtue of 
the one salutary cross that humankind is being saved, and hope is being 
preached everywhere to the hopeless; and to fill the holy church on both 
sides with pictures of the Old and the New Testaments.? 


' he iconoclast version, however, does not contain these final words and 
says Instead: 


3 The authenticity of the letters is the subject of debate (see Cameron, “The authen- 
ticity of the letters’; Thümmel, ‘Neilos von Ankyra über die Bilder), but scholars do 
generally agree that the author of these letters has to be distinguished from the author 
of the Narrations, which describe a trip to Sinai and Arabia and which has been used 
as a source for Arabia before Islam; see *Neilos of Ankyra’ in Kazhdan, The Oxford 
Dictionary of Byzantium, vol. 2, p. 1450. 

* Thümmel, ‘Neilos von Ankyra über die Bilder’; Cameron, ‘A quotation from 
S. Nilus’. 

5 Nilus of Sinai, 'Olympiodoro Eparcho’, p. 577 (t), here quoted from Mango, The 
Art of the Byzantine Empire, p. 33 (tr). 
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In the sanctuary, according to the ordinances of the ecclesiastical tradi- 
tions, it 1s sufficient to install the cross through which all of mankind has 
been saved and to whitewash the rest of the church. 


There were similar proof texts which the iconoclasts used in their 
propaganda, indicating that during the iconoclast age the cult of the 
cross was intensified in Byzantium.’ In many ways the cross appeared 
to have become the alternative to, if not the competitor of, icons.? 

It was claimed at the time that the version of Nilus’ letter in which 
he proposed to place a single cross in the church was a forgery. As 
Gero rightly argued, the question of which of the two versions of Nilus’ 
letter to Olympiodorus is authentic is hardly relevant for determin- 
ing whether the Legend echoes this letter or the ideas espoused in it. 
More important, by far, 15 the actual discussion of the idea in early 
ninth-century Byzantium, because it is here that a possible connection 
with Bahira’s alleged ‘iconoclastic’ actions can be investigated. Gero 
tentatively proposes two possible connections between the Legend and 
Byzantine iconoclasm. On the one hand, it is possible that the Legend 
is directly dependent on this alleged patristic testimonium; or, on the 
other, perhaps it drew inspiration from Byzantine iconoclastic views in 
general. 

Beginning with the first hypothesis, it is possible that the redactor of 
the Legend knew of Nilus’ letter specifically, but this remains speculative. 
The Legend does not go into great detail about the monk’s supposed 
attitude to the cross and does not allude to sources of inspiration in 
regard to this subject.? Whether this letter also existed in Syriac is as yet 
unknown, but the redactor of the Legend could possibly have known it 


6 Hennephof, Textus byzantinos ad iconomachiam pertinentes, p. 84 (t) and Alexander, ‘the 
Iconoclast Council of St. Sophia”, p. 63 (t). 

7 For example the Letter of Epiphanius of Salamis to Emperor Theodosius I (wr. b. 395), 
in which he calls for the whitewashing of frescoes and the exclusive veneration of the 
cross, ‘for our fathers delineated nothing except the salutary sign of Christ both on 
their doors and everywhere else’; Mango, The Art of the Byzantine Empire, p. 42 (tr), 
Ostrogorsky, Studien zur Geschichte des byzantinischen Bilderstrettes, p. 72 (t). See in general 
Thümmel, ‘Die bilderfeindlichen Schriften’. 

8 The replacement of church decorations and icons by crosses, which is attested 
by material and textual findings, was a conscious attempt of the iconoclast emperors 
to promote the cult of the cross as an imperial symbol of victory, according to John 
Moorhead, ‘Iconoclasm, the Cross and the Imperial Image’, Byzantion 55 (1985) pp. 
165-179. See also: Millet, ‘Les iconoclastes et la croix’. 

9 Ar is the only recension in which the monk claims to have ‘proofs en testimonies’ 
for his view, without however mentioning any {5}. 
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in Greek." It is improbable, however, that Nilus’ idea could have been 
sufficiently known within the Syriac-speaking audience that it would 
jump to mind as an authoritative view, without there being an explicit 
reference to it. 

The suggestion that there is a connection between the monk's alleged 
actions and Byzantine iconoclastic ideas in general is doubtful. Upon 
close inspection, the resemblance between Byzantine iconoclast atti- 
tudes to the cross and that of the monk in the Legend is minimal. 
In contrast to Bahira, who wanted simply to reduce the number of 
crosses to one, Iconoclasts sought to enhance the cult of the cross at 
the expense of images. In the Legend images do not receive attention at 
all. Hence comparisons with Byzantine iconoclasm seem to be of only 
limited value for answering the question why the cult of the cross is 
addressed in the Legend. 

To pursue the question further it will be helpful to look at the con- 
text ‘closer to home’, in the world of Near Eastern Christians living 
under Islamic rule. The cult of the cross was, in fact, one of the press- 
ing issues on the agenda of Muslim-Christian confrontation in this 
world." Extensive research has demonstrated that the attack of Islam 
on the cult of the cross was much more intense and widespread than 
the attack on images. The reluctance of Muslims to depict living beings 
has received disproportionate attention in modern scholarship, because 
of the ongoing focus on the question of Islamic influence on Byzantine 
iconoclasm.” ‘The alleged ‘iconoclastic’ edict of the Umayyad caliph 
Yazid II (r. 720—724) has been investigated and debated extensively, 
mainly because it preceded the first official Byzantine wave of icono- 
clasm under Leo HI (beginning in 726) by just a couple of years—a 
fact which the iconodules at the time already declared too much of 


10 There are many different works surviving in Syriac and Arabic which are at- 
tributed to Nilus. A translation of this particular letter has, however, not been discov- 
ered. In principle, the letter may eventually be found among the manuscripts which fea- 
ture Nilus’ works but have not been explored yet; see: Baumstark, Geschichte der Syrischen 
Literatur, p. 91; Betaoli, Gli scritti siriaci di Nilo; Graf, Geschichte der christlichen. arabischen 
Literatur, vol. 1, p. 399. 

!! Gero also believed that the primary impetus to address the issue comes from the 
Muslim attack on the cult of the cross. 

12 For the relevant literature see King, “Islam, Iconoclasm, and the Declaration of 
Doctrine’, p. 267, n. 1. 

15 Among others: Vasiliev, "The iconoclast edict of the Caliph Yazid II’; Gero, 
Byzantine Iconoclasm during the reign of Leo III, pp. 59-84, 199-205; Speck, “Was für Bilder 
eigentlich?" 
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a coincidence.^ A common problem with the excessive attention to 
Yazid's policy is that it is often tacitly extrapolated and erroneously 
taken to be representative of the general attitude of Muslim rulers. 
What several scholars have already shown is that, if one puts aside the 
case of Yazid, a different picture emerges from the sources: the early 
program of Islamization of the Near East targeted the cult of the cross 
much more persistently than Christian images.'® This may have partly 
to do with the fact that the Syriac churches were as such relatively an- 
iconic and therefore also less of a target." Furthermore, the cross was 
ideologically much more plainly objectionable to Muslims. 10 them the 
cult of the cross represented worship of a created thing, just as the ven- 
eration of images did. But there were many other significant grounds 
on which it was rejected. The cross was the Christian symbol par excel- 
lence, and it was ubiquitous in the Christian landscape, prominently vis- 
ible on buildings and coins, during processions, on clothes, as tattoos 
etc. To Christians it constituted the memory of Christ's death, but Mus- 
lims disbelieved that the crucifixion had taken place and considered the 
idea an affront. And more than anything else, the cross was the peren- 
nial symbol of Christianity’s triumph over its enemies. The Byzantine 
emperors had exploited its symbolism thoroughly, still on the eve of the 
Muslim conquests, when, at the end of the war with the Sassanians, 
they had recovered the “True Cross’ from Persian hands and restored it 
to Jerusalem." 


14 See for example the chronicler Theophanes who calls Leo ‘Saracen-minded’ and 
claims that he was influenced by a Syrian convert to Islam called Beser; De Boor, Theo- 
phanis Chronographia, vol. 1, pp. 402, 405 (t); Mango and Scott, The Chronicle of Theophanes, 
Pp- 555; 559—560 (tr). In modern scholarship the idea of Islamic influence reappears (see 
for example Crone, ‘Islam, Judeo-Christianity and Byzantine Iconoclasm’) but voices 
skeptical about this connection currently dominate the debate. For a survey of the dif- 
ferent opinions: Schreiner, ‘Der Byzantinische Bilderstreit’. 

15 Van Reenen, “The Bilderverbot, a new survey’, p. 70, n. 71. 

16 King, ‘Islam, Iconoclasm, and the Declaration of Doctrine’, pp. 268-270. This 
is not to say that apart from the period of Yazid there was no anti-Christian polemic 
about images. Theodore Abu Qurra’s treatise in defense of the veneration of icons 
is clearly a response to Muslim polemic, not to Byzantine iconoclasm. A number of 
other Christian Arabic as well as Syriac texts deal with Muslim mockery of icons. See 
Griffith, ‘Images, Islam and Christian Icons’. 

17 Mundell, ‘Monophysite Church Decoration’ (dealing also with East-Syrian chur- 
ches); King, ‘Islam, Iconoclasm, and the Declaration of Doctrine’, pp. 272-273. 

'8 Most probably in the year 630. See the note on the likely date in Mango and 
Scott, The Chronicle of Theophanes, pp. 459—460. For a discussion of its ideological impor- 
tance, see: J.W. Drijvers, ‘Heraclius and the Restitutio Crucis’. 
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Not surprisingly then, Muslim attempts to diminish the visibility of 
the cross in the public sphere already began during the early days of 
Islam. Sophronius, Patriarch of Jerusalem during the very first years of 
Muslim rule, already bemoans the ‘Saracen’ mockery of the cross.'? 
There are accounts of ‘Umar I removing the cross of a church on 
the Mount of Olives, too.? Although the removal policies were not 
as extensive as some of the sources suggest, Byzantine coins have 
survived from which the cross has been partly removed.? Rules were 
also established in the dhimma regulations that restricted the public 
display of the cross, specifying, for example, that the cross could only be 
paraded once a year.? Another forceful and highly symbolic example of 
the Muslim attack on the cross comes in the form of apocalyptic hadith, 
which said that Christ will come to break crosses at the end of time. 

This very tangible anti-Christian propaganda challenged the Chris- 
tians in Islamic lands to defend their attachment to the cult of the cross. 
They argued that it was not the physical object itself that was being 
worshiped, and they tried to explain how a symbol of death could be 
a symbol of life. New forms of apologetics were created and old ones 
were unearthed with the aim of explaining the paradox of the crucifix- 
ion and securing the positive symbolic value of the cross.” 

But how does the cross-breaking in the Legend fit in with this? A 
close reading of the different recensions within the framework of the 


1? Sophronius refers to this mockery in his sermon on Holy Baptism, written in 636 
or 637, which ends with a long lament on the ‘Saracen’ attacks, which reflects the 
immediate Christian soul-searching after the Muslim victories. See Kaegi, Byzantium 
and Early Muslim Conquests, p. 210 (tr). 

20 The event is narrated in several Christian sources, such as Theophanes and the 
Chronicle of Seert; Mango and Scott, The Chronicle of Theophanes, p. 4.76; Scher, ‘Chronique 
Nestorienne’, part 4, p. 624. The story has some fantastic overtones. 

?! Schick has shown that not only old crosses have often been spared Muslim attacks, 
but that there are also examples from early Islamic Palestine of crosses being produced 
and displayed in public places, such as graveyards, the exterior of churches and, in one 
case, a bathhouse; Schick, The Christian Communities of Palestine, pp. 164—166. 

22 See the examples in Kaegi, Byzantium and Early Muslim Conquests, p. 209. After 
having recycled Byzantine coins for some time, the Caliph ‘Abd al-Malik introduced 
an-iconic coins. 

?3 Sources containing such regulations, including restrictions upon the display of the 
cross, are known from the ninth century, but they contain elaborations of conquest 
treaties. See below: pp. 113-114. 

24 See for example Nu'aym b. Hammad, Kîtab al-fitan, p. 388 (nr. 1334) and 391 (nr. 
1335). 

25 For the Melkite apologetics in specific, see Swanson, “The Cross of Christ, and 
see further below. 
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Legend's apologetic enterprise as a whole will make us understand why 
Bahira’s alleged campaign against the abundant display of the cross is 
also an attempt to defend its cult. It is emphasized 1n the texts that the 
monk preached that excessive crosses in churches and houses should be 
removed ‘not because he hated the cross’ but because ‘he honored the 
cross more than all people'. He held that because Christ was crucified 
on only one cross, likewise people should venerate only the one cross. 
In other words, he is depicted as approaching the veneration of the 
cross in a more profound manner than his fellow believers. One of the 
recensions, A2, suggests that the monk's inspiration came from Sinai, 
during the opening scene of his apocalyptic revelations ({5}, {3.7}), 
when he had a glorious vision of the one and only redeeming cross 
‘seven times brighter than the light of the sun’. Likewise, the synoptic 
recensions describe how his vision of the future is sealed off with the 
final triumph of the cross at the end of times ({3.23}, {17.117}). Several 
other elements in the texts are meant to show the potency of the 
cross and the monk’s belief in it. By means of the sign of the cross 
he is able to exorcize demons ({10.7}) and heal and convert a boy 
in the desert ({10.2}). When he predicts the future to Muhammad, 
he says that despite the great success of their political victories, his 
followers will fail to conquer the Byzantine Empire because of its 
protection by the invincible cross ({15.4}). A2 quotes the Qur'an several 
times to highlight the reality of Christ’s crucifixion ({16.17}, {16.19}). 
These and other passages in the Legend not only underscore Bahira’s 
attachment to the cross, they also function as a sweeping lesson about 
its symbolism. 

Why is the reader made to believe then that the monk wanted to 
have crosses removed? And how is one to reconcile this position in turn 
with the view that ‘he honored the cross more than all people’? Was the 
story of broken crosses invented to suggest to Christians that they had 
to de-emphasize the cult? Perhaps, as Gero put it, they sought to strike, 


a compromise which would not infringe on the unnegotiable principle 
of the reality of the crucifixion, but would result, in a scaling down, a 
reduction of the traditional cult of the cross, of its public display, as a 
political concession in the face of the rigidly negative Muslim attitude. 


Gero is certainly right in arguing that we must read the story in the 
light of this Muslim attitude. However, the apologetic mechanisms 


26 Gero, “The legend of the monk Bahira’, p. 57. 
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of the Legend as a whole reveal that the purpose of the text is also 
somewhat different. 

In truth, the Zegend is devoted to explaining all aspects of Islam from 
a Christian perspective. This is done by showing doctrinal and scrip- 
tural similarities and simultaneously presenting pseudo-historical events 
that connect early Islam with Christianity. Importantly, the one form of 
demonstration mutually reinforced the other, giving the notion of com- 
mon ground between the religions credibility. Within this apologetic 
enterprise the most challenging task was to explain away the aspects of 
Islam that appear at face value as diametrically opposed to Christian 
doctrine and hostile to the Christian community. A good example of a 
polemical challenge of this kind was the Letter of Harün al-Rashid to Con- 
stantine VI, which asked those who challenged Muhammad’s prophet- 
hood: if the Prophet had a Christian teacher, then why did he not call 
his people to Christianity?” This is a question that the Legend attempts 
to answer by means of a set of interlocking propositions. Wherever 
Islam plainly diverges from its Christian ‘origin’, this divergence is 
explained away through a number of tortuous apologetic strategies, 
which in effect over-emphasize minor Muslim recognitions of Chris- 
tian beliefs and undermine anti-Christian attitudes by ascribing them 
to Muslim ignorance about the rationale behind their own rituals and 
doctrines. With the issue of the cross the formula appears to be as fol- 
lows: the monk who laid the foundations for Islam breaks crosses as a 
sign of honor to this symbol. Hence, if Muslims break crosses, and with 
them Christ at the end of time,” they likewise must do this out of honor 
for the cross, even though they may not know it or admit it. In this way 
one is led to believe that, in the real world, the imposition of rules that 
restrict the display of crosses does not necessarily stem from a negative 
judgment about them. This, then, means that it ought not to be seen as 
a sign of humiliation. 

Although this idea is not immediately obvious, one can find a clear 
parallel of this apologetic mechanism in the section of the Legend where 
Muhammad grants protection to Christians in his future empire, imme- 
diately after he has learnt who Christ is. Here, too, the fact that Chris- 
tians are subjected to restrictions in Muslim society is transformed into 
a sign of recognition of Christian truth.? In a similar way the Legend 


27 See below: p. 154. 
28 See above p. 92 and p. 100. 
?9 See below: pp. 95-104. 
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responds to the reality of the scaling down of the cult of the cross rather 
than actively calling for it. The pressing question was how doctrinal 
superiority could remain convincing in the light of socio-political set- 
backs. 


It is worth noting that WS adds one apologetic element to the question 
of the cross in its introduction to the Legend. Here it is said that the 
monk also rejected crosses made of materials other than wood, saying: 
‘jt Is not proper for us to worship a cross of stone, silver, gold, copper or 
of any other material except wood, lest the matter would resemble to us 
the idols which the pagan peoples, the idolaters, make’ ({o}). As I have 
already mentioned above, the accusation of idolatry was one aspect of 
the Muslim denunciation of the cult of the cross, and for this reason 
several early Christian apologies vis-à-vis Islam have wanted to address 
this issue in particular. The West-Syrian apologist Abū R@ ita (d.c. 835) 
makes clear how the cross can be distinguished from idols in his Risala 
fi ithbat din al-Nasrantyya wa-ithbat al-thalüth al-muqaddas: 
As for our veneration of the cross, despite proscribing the worship of 
idols; well, my brother, we venerate it specifically because of its lowliness. 
This is a clear sign that we reject the worship of graven images and 
refuse to prostrate to idols, because if we had accepted the worship of 
those things, then we would not avert ourselves from the most precious 
images, made of valuable material, and we would not turn away from 
things made of gold, silver, emerald and sapphire. But, in fact, we do 


not turn in devotion to anything but to this inconsiderable figure (shakl 
haqir).° 


Abū R@ita proceeds to call this inconsiderable figure his ‘Qibla’, the 
only Oibla through which one can be saved. The word he uses is 
the Muslim term for “direction of prayer’, alluding of course to the 
difference with Muslims, who have their Oibla facing Mecca. The 
author of the Apology of al-Kindi goes into the same issue, but he, on 
the other hand, thinks that making crosses with one’s own hands and 
from a variety of materials is the ultimate proof that Christians do not 
worship the material from which the crosses are made: 


because if we worshiped the wood, like you suspect, we would not have 
taken any other kind of cross. However, we have some of wood, gold, sil- 
ver, stone, and gems, and we inscribe and engrave them with our hands. 


90 Graf, Die Schriften des Jacobiten Abii R@ita, vol. 1, p. 153 (t), vol. 2, p. 186 (tr). 
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That proves that we do not mean to venerate those materials from which 
the crosses are made, but rather he who 1s symbolized by the cross.?! 


Although these two defenders explained this aspect of their faith in 
radically different ways, their ultimate message was similar. Abu R@ita 
stresses that Christians turn away from precious materials, and the 
Apology of al-Kindi stresses that the variety of materials used shows that 
the material itself is not the object of worship. In both cases the urgency 
to justify this part of Christian worship was clearly there. This also 
impelled the redactor of WS to go into this matter in his preface to 
the Legend, and his defense concurs with the thoughts of Abu Ra'ita, 
who must have been his coreligionist.? 


God's Word and His Spirit —Bafhira s: Christology 


In Chapter Two it has already been mentioned that, just as in the Is- 
lamic tradition, Bahira eventually meets Muhammad in the desert. In 
the Legend the monk then proceeds to explain his faith to the youngster. 
After he has explained that he received his mysterious foreknowledge of 
Muhammad’s future power and prosperity from God, the boy begins to 
interrogate the monk on his religion. He asks a number of basic ques- 
tions such as ‘how do you know God?’ and ‘where does He live?’. The 
monk’s replies amount to a rudimentary introduction to the Christian 
faith, which has aptly been called ‘Muhammad’s catechism’ ({14}). In 
all recensions the monk begins with the most basic tenet of his belief, 
namely that the One God in whom he believes is the Creator of the 
universe. 

Muhammad’s responses display a mixture of fascination and disbe- 
lief. Some of them are traditional non-Christian objections to Chris- 
tianity, which give Bahira the occasion to summarize and defend his 
faith in response to those objections. The ensuing dialogue forms an 
example of interreligious erotapokriseis, a conventional form of Chris- 
tian apologetics, which is presented here in the fictional setting of the 
earliest days of the genesis of the rival faith.” For example the ques- 


5! Tien, Risalat al-Kindi, pp. 127—128; Tartar, Dialogue Islamo-Chrétien, p. 128 (tr). 

32 That is: assuming that the introduction to WS, which is unique to that recension, 
is the product of a redaction process within the West-Syrian community. There is no 
indication that this recension ever circulated in another community. 

33 For the genre and its importance in early Christian literature see Volgers and 
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tion ‘Why do you worship a crucified man?’ ({14.22}) is nothing more 
than an occasion for the monk to teach Muhammad about Christ’s 
resurrection, the redemption of humankind, and the resurrection of all 
people at the End of Times. Muhammad’s supposed initial incredulity 
is stilled by Bahira’s answers and eventually the discussion ends with 
Muhammad’s vow to do anything Bahira may desire. Bahira responds 
by requesting him to spare monks and leave them in peace.“ 

Because the Legend circulated in different confessional milieus, it is 
important to take a look at the instances in the discussion between 
Bahira and Muhammad in which Christology is discussed. We may 
try to analyze how the Christological expressions were altered during 
the transition from one confessional milieu to the next and what the 
individual expressions tell us about the way in which the redactors 
wanted to depict Muhammad’s instruction. In the case of the two 
Syriac recensions, there is no doubt that they belong to the East and 
West-Syrian communities, since this can be easily determined on the 
basis of their provenance and script. In the case of the two Arabic 
recensions, a closer look is needed to determine in which milieu these 
texts were produced. Before going into this, I will first discuss the Syriac 
recensions. 

Both of them give as the first answer to Muhammad’s question ‘who 
is Christ?’ the reply ‘Christ is the Word of God and His Spirit’, in 
accordance with the Quran (O 4:171, quoted below). When Muham- 
mad subsequently asks: ‘is Christ God or man?’, the contents begin 
to diverge and one can recognize doctrinal differences between the 
recensions. 

In WS Bahira explains that Christ is the Word, and he tells Muham- 
mad about the Virgin birth in accordance with the prophecy of Isaiah 
(Isa 7:14, as interpreted in Matt 1:23): 


Christ is the Word. The Word of God the Father was sent from God 
and descended and dwelt in the womb of the Holy Virgin Mary. She 
conceived and gave birth without intercourse, as the prophet Isaiah had 
prophesied: “Behold, a virgin will conceive and bear a son and his name 
will be Emmanuel, which is explained as ‘God is with us’.” 


When Muhammad asks how a virgin can conceive without intercourse, 
Bahira explains that: 


Zamagni, Erotapokriseis, especially the contribution by Ter Haar Romeny, ‘Question- 
and-Answer Collections’ for its popularity in the Syriac world (pp. 145-163). 
34 For the significance of this, see below: Ch 4, pp. 120-121. 
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the Word of God descended from heaven and put on a body (lebsat pagra) 
from the Virgin and Christ was born from her according to the flesh, 
being God in hypostasis (qnomat) and nature (kyana'i). 


The idiom ‘put on a body’ in relation to the Incarnation was rejected in 
Alexandrian theology. Philoxenus of Mabbug (d. 523) regarded it as an 
undermining of the unity between the human and the divine in Christ 
and vehemently rejected the expression, which 15 used in the Peshitta in 
Heb 5:7. He blamed it on the influence of Nestorius: 


who cast the body onto the Word, like a garment on anyone's body, 
and like purple [robes] on the bodies of the emperors,—so that another 
beside him might be thought of, in the same way that every garment is 
something apart from the person who wears it.? 


One could therefore get the impression that the redactor of this recen- 
sion has tried to portray the monk as a teacher of heterodox views; 
as if he is putting ‘Nestorian’ ideas into Bahira’s mouth. However, on 
two specific grounds it can be determined that this is unlikely to be the 
case. First of all, the term ‘put on a body’ is used in Miaphysite texts, 
for example by Dionysius bar Salibi.*° More importantly, the continua- 
tion of Bahira’s explanation confirms that he is made to present a view 
that is orthodox to the West-Syrian readers: ‘Christ was born from her 
according to the flesh, being God in hypostasis and nature’. This is rec- 
ognizable Miaphysite Christology, which stresses the Divine nature of 
Christ and speaks of one nature and one hypostasis. 

Looking at ES, we find again the Word clothing himself in flesh: 
‘the Word clothed himself with a body from the Virgin, and she gave 
birth to a son without intercourse and God came to be in a human 
being’. In this explanation one can recognize the ‘Nestorian’ views of 
the redactor, who fully in line with the doctrine of the distinct natures 
in Christ proceeds to speak of “God in a human being’. 

The Christological passage of Ar also starts out with the statement 
that Christ is the ‘Word of God and His Spirit. When Muhammad 


35 From his prologue to the Gospel of John: see, Faultless, “The Two Recensions of 
the Prologue’, p. 191, who quotes the paragraph from an unpublished translation by 
Sebastian Brock. The original text can be found in: De Halleux, Philoxéne de Mabbog, 
vol. 1, p. 53. See also: Brock, “Clothing metaphors’, p. 18, p. 31. 

36 Ms Mingana Syr 89, fol. 53a. See also the examples given by Landron, Attitudes 
Nestoriennes, p. 197, and the Vita of tenth-century Coptic Patriarch Abraham: Leroy, 
‘Histoire d’Abraham le Syrien’, p. 35. In addition it can be noted that many terms 
related to ‘veiling’ were used in Miaphysite texts to refer to the Incarnation. For this, 
see below: Ch. 5, pp. 142-143. 
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asks whether Christ is God or man, Bahira responds that “Christ is God 
and man’. After that he paraphrases the Annunciation of Luke 1:35, 
claiming that “the Spirit of God descended from heaven and clothed 
itself with a body’. Similarly he says he worships Christ ‘who is the 
Word of God and His Spirit, incarnate from the Virgin Mary’. Before 
discussing this passage in more detail I will first summarize the ideas 
expressed in A2. 

Ag has a very different arrangement of the discussion about religion. 
Rather than elucidating the doctrines step by step Bahira immediately 
presents Muhammad with a description of the Trinity and the Unity of 
God, telling him that he believes in: 

God, the Eternal, the Living, Who does not die, the Holy One Trinity, 
the Father, the Son and the Holy Spirit, One God Sebaoth, the Creator 


of everything, who lives and gives life with His Spirit, Three in hyposta- 
sis, One in substance. 


Muhammad immediately requests a simplified version of this creed, 

because he foresees that his people will not grasp it. Bahira then tells 

him that the essential aspect of it is the belief in the Word of God: 
The ultimate object of worship is the creating eternal Word of God, 
one in substance with the Father and the glorious Holy Spirit, who has 
come down from heaven and became incarnate from the Holy Spirit 
and from the virgin Mary and who has worked miracles and ascended to 
the heavens and who will come again to judge the living and the dead, 
whose Kingdom shall have no end and no cessation. 


This explanation echoes the part of the Nicene Creed that deals with 
Christ. The ‘reverberating’ elements are: ‘one in substance with the 
Father’, ‘who has come down from heaven and became incarnate from 
the Holy Spirit and from the virgin Mary’, and ‘who will come again 
to judge the living and the dead, whose Kingdom shall have no end’. 
‘There are some interesting differences, however. First of all, the ‘Son 
of God’ is designated “Word of God’, which according to the monk is 
the ultimate object of worship. I am inclined to believe that the Son has 
been replaced here in order to avoid Muslim objections, as well as the 
discussion of how he was conceived. Secondly, one can see that there 
is no reference to the part of the creed which says that he ‘was made 
man; and was crucified also for us under Pontius Pilate; He suffered 
and was buried’. This omission may hint at a Miaphysite authorship; 
the divine in Christ is stressed, and his humanity is not at all traceable 
in the monk’s words. Elsewhere, when the monk describes how he 
wrote the verse Q 4:157 about the ‘illusory’ crucifixion of Christ, he 
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explains: ‘With this I mean that Christ did not die in the substance 
of his divine nature but rather in the substance of his human nature’. 
This, on the other hand, seems to go against the Miaphysite idea of 
one substance in Christ, but in fact, the same explanation is given to 
this verse by a Coptic author, so presumably this can refer to the two 
substances which became one at the Incarnation.’ There is, however, 
no truly decisive statement that clearly betrays the confessional milieu 
of the redactor. In other passages in this recension there are some 
more general ‘Trinitarian statements, which emphasize the existence 
and equality of the three personae of the Godhead. ‘This is to be found in 
Bahira’s reference to Christ’s baptism, when there was ‘the testimony 
of the two hypostases to the one hypostasis through the uniformity of 
the oneness of the substance, the Eternal, One, Living, Rational God.’ 
In one place we find the same expression as in the other recensions, 
namely that Christ is ‘the Word of God and His Spirit’. 

This deserves some further consideration. It is worth remarking that 
this expression “God's Word and His Spirit is to be found in every 
recension. As already noted above, this is nothing but the language of 
the Qur'an. The key verse is Q 4:171, which calls Christ ‘the apostle 
of God and His Word that he committed to Mary and a Spirit from 
Him’. In order to understand the role of this Qur'anic phraseology in 
the different recensions it 1s useful to look at other Eastern Christian 
texts m which it is used. It has been documented that some of the 
earliest Christian texts dealing with Islam already show an awareness 
of this Qur'anic understanding of Christ. In one of the oldest extant 
Christian references to Islam, the West-Syrian Church Father Jacob of 
Edessa (d. 708) dwells on the Islamic view of Christ and comments on 
how it conflicts with Christian doctrine. In his Letter on the Genealogy of the 
Virgin, written in the early eighth century, he writes the following about 
Muslims: 


They say to all times that Jesus son of Mary is in truth the Messiah and 
they call him the Word of God, as do the Holy Scriptures. They also 
add, in their ignorance, that he is the Spirit of God, for they are not able 
to distinguish between the Word and the Spirit, just as they do not assent 
to call the Messiah God or Son of ۴ 


37 Samir, ‘La réponse d'al-Safr', pp. 318—319 (t). 
38 Nau, ‘Lettre de Jacques d’Edesse’, p. 519 (t), p. 523 (tr); the English translation in 
the above is from Hoyland, ‘Jacob of Edessa on Islam’, p. 156. 


BAHIRA'S TEACHINGS 109 


The author’s comment is not surprising, for Christians would not 
claim that Christ zs the Holy Spirit. Jacob’s Letter on the Genealogy of 
the Virgin is nonetheless the only Eastern Christian text in which the 
Quranic description of Jesus as the Spirit is expressly designated as 
misunderstood. Most Christian apologists chose not to focus on the 
awkwardness of this point, but rather to use Q 4:171 to their own 
advantage and to exploit the pair ‘God’s Word and His Spirit’ in 
their apologetics vis-à-vis Islam as proof of the existence of the three 
eternal hypostases of the Godhead. They did this in different ways. 
In a number of early apologetic writings, authors confront Muslims 
with these Qur'anic words in order to fend off challenges to their belief 
in the Trinity and the Divinity of Christ. The Greek apologetic text 
entitled Disputation of a Saracen and a Christian urges Christians to ask 
Muslims whether the *Word of God and His Spirit are uncreated 
or created.? If answering 'created', the Muslim will be silenced by 
the question whether God was without Word and Spirit before He 
created them.*? Similarly, in the Disputation of Bet Hale, a monk forces 
his interlocutor to make a choice, as he says: ‘either you remove “the 
Word of God and His Spirit? or you confess him [re. Jesus Christ] 
straightforwardly as Son of 0 

There are also numerous texts in which support for the existence of 
the ‘Trinity is drawn from the Qur'an in a less confrontational manner. 
They echo its language without going into the question of the exact 
relationship between the different members of the Trinity. The eighth- 
century apology vis-à-vis Islam from Sinai, F7 tathlith Allah al- Wahid, 
mentions ‘kalimatuhu wa-rühul! time and again. One can notice how in 
such texts *God and His Word and His Spirit 1s a convenient way of 
referring to the Trinity. A clear example is a phrase such as ‘Verily he 
who believeth not in God and His Word and His Spirit, one God, hath 
not kept the faith in God". 

Finally, there are instances where ‘God’s Word and His Spirit’ defi- 
nitely apply to the person of Christ. In the oldest surviving fragments 
of Christian Arabic apologetic literature, it is said that the ‘Merciful 
fathered His Word and His Spirit’. Fr tathlith Allah al-Wāhid has an 


39 The authorship of this text is disputed and although Sahas published it as a work 
of John of Damascus, it is more likely to be a work of Theodore Abu Qurra. 

40 Sahas, John of Damascus on Islam, pp. 148-149 (ttr). 

*! MS Diyarbakir 95, fol. 4b. 

4 Dunlop Gibson, ‘An Arabic Version’, p. 33 (tr), p. 104 (t). 

4 Graf, ‘Christlich-arabische Texte’, pp. 12-13 (ttr). 
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ingenious way of using the Qur'an to prove that Christ is the Creator 
rather than a created being: 


If God blessed be His name!—established the heavens and the earth 
by His Word, and gave life to the angels by His Spirit, the Christ is the 
Word of God and His Spirit—as ye bear witness—and do not reproach 
us when we believe in Christ, the God of God; He created the heavens 
and the earth, and by Him He gave life to the angels and to all people. 


The roundabout suggestion here is that since the creative aspects of 
both God's Word and God's Spirit are demonstrable from the Qur'an, 
its designation of Christ as ‘Word of God and His Spirit’ is correct, 
because it 1s a way of saying that Christ is the Creator. In other words, 
the Qur’anic understanding of Christ is approved of because, even if it 
1s unfamiliar, it does confirm the truth of Christian beliefs. 

Based on what has been discussed above, it has been established that 
in each of the various recensions of the Legend the monk teaches this 
Qur'anic Christology. Furthermore, it seems to be the case that his elu- 
cidation 1s consistent with the Christology of the respective commu- 
nities. If this is so, then 1t may seem right to conclude that the Legend 
tries to suggest that the Qur’anic Christology is ultimately acceptable to 
Christians. In other words, there is no insinuation that the monk taught 
something heterodox, or to be more concrete, it may be implied that 
the words used in the Qur’an can only derive from Christian teach- 
ings. In this respect it is worth looking once more at two of the early 
Christian apologetic texts already mentioned, given their claim that the 
Quranic Christology is a ‘condensation’ of the Biblical passage of the 
Annunciation. In the Disputation of Bet Hale, the Muslim mentions that 
he professes ‘Isa son of Maryam as ‘God’s Word and His Spirit’, in 
accordance with the words of Muhammad. The monk’s response is as 
follows: 


Muhammad received this from Luke, as the angel Gabriel announced 
and proclaimed to the blessed Mary ‘Hail, highly favored, the Lord is 
with you, blessed you are among women. The Holy Spirit shall come 
upon you and the power of the Most High shall overshadow you: there- 
fore also that holy thing which shall be born of you shall be called 
the Son of the Highest.’ Now reflect on your word and realize what 
you heard from Muhammad, because you testify that he proclaimed the 


Word of God and His Spirit. 


44 Dunlop Gibson, ‘An Arabic Version’, p. 23 (tr), p. 95 (t). 
55 MS Diyarbakir 95, fol. 4b, combining Luke r: 28 and Luke r: 35. 
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A similar point is made in the Disputation of a Saracen and a Christian: 


Your scripture says that God cleansed the Virgin Mary above all other 
women and the Spirit of God and the Word descended into her; and my 
Gospel says, "The Holy Spirit shall come upon you, and the power of the 
Most High will overshadow you'. Here is one voice in both statements 
and one meaning.“ 


It is clear that these authors considered the Annunciation in Luke to 
be the basis of the Quranic description of Christ. It seems some- 
what ironic that the Qur’an is more explicit in referring to Christ 
as ‘the Word’ than the Biblical verse. Reinink, however, has drawn 
attention to the fact that the Christian apologists in question appeal 
to the exegetical tradition in which ‘the power of the Most High’ is 
regarded as the Word. This interpretation is already to be found with 
Ephrem the Syrian and has been adopted by later Syriac and Greek 
writers." 

It is to be assumed that a similar line of thought hides behind the 
Legend, in the sense that the ‘catechetical passages’ are meant to show 
that the Our'anic references to Christ as God's Word and Spirit can 
only be an echo of something a Christian could say, even if it has turned 
out to be a slightly flawed belief in Islam. For apologetic purposes the 
stress is on the similarities between Islam and Christianity rather than 
on the differences; the redactors settle for a description of Christ which 
1s neither Christian, nor Islamic. To a Christian, as we have already 
seen with Jacob of Edessa, the members the Trinity are confused in the 
Qur'an, and to a Muslim these words do not mean that Christ 1s divine. 
And yet the Legend, as well as the two other examples given above, 
suggest that this is what Christians and Muslims both believe, and that 
it comes down to the same thing. As the author of the Disputation of a 
Saracen and a Christian put it, it is ‘one voice’. 

In Ar this thought is stretched surprisingly far. There is a clear 
indication that this is a Melkite recension, which is to be found in 
Bahira’s explanation of Christ’s death: 


46 Sahas, John of Damascus on Islam, pp. 150—151 (ttr). The author also cited Luke 1:35. 
What he says about the Qur'an is based on Q 3:42, Q 19:17, Q 66:12, Q 3:45 and 
O 4:171. 

47 Reinink discusses the relevance of Ephrem's exegesis of Luke 1:35 for the apolo- 
getic argument in question in: ‘Bible and Qur'an! (forthcoming). 
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The Jews who were in Jerusalem crucified him at the hands of a man 
who was ruler over them, before the reign of the Greeks’. M[uhammad] 
said to him: ‘who are the Greeks?’ And Bahira said to him: ‘they are the 
“Rum”. 
There is no doubt that the redactor has wanted to avoid saying that 
Christ was crucified ‘at the hands of a Roman ruler, because this 
would sound in Arabic as if it had been a Byzantine at whose hands 
Christ was killed. Such a remark is to be expected first and foremost 
from a Melkite, who would want to spare his co-religionists, the Byzan- 
tines, from such a suggestion. In addition, Bahira’s assertion that Christ 
is ‘God and man’ is closest of all recensions to the Chalcedonian tra- 
dition. However, after this explanation of who Christ is, the monk’s 
sayings take a radical turn, when he claims that the Spirit became 
incarnate. He states: ‘the Spirit of God descended from heaven and 
clothed itself with a body (/abisa jasadan)’. If one compares the text with 
ES one could perhaps think that in the latter phrase A1 has mistakenly 
omitted ‘the Word’. However, there are two similar explanations in the 
same passage: ‘that Spirit and the Word abided (makatha) in that man 
born from the Virgin Mary’ and ‘Christ, him do I serve and him do I 
worship, because he is the Word of God and His Spirit, incarnate (muta- 
Jassida) from the Virgin Mary’. Obviously the redactor of A1 has rein- 
terpreted the Christology of the monk ‘towards’ the Qur’an. His words 
call to mind Q 19:17, which states: Then We sent unto her Our Spirit 
that presented himself to her a man without fault’. Nevertheless, just as 
in the Disputation of Bet Hale, the doctrine is associated with Luke 1:35, 
since the monk explains that Gabriel told Mary: ‘“the Holy Spirit will 
overshadow you and the one born from you will be the Son of God”’. 

In the end we may conclude that the ‘synoptic’ recensions apply 
the Christological doctrine which is acceptable to the redactor’s own 
community, but that no attempt is made to explain in detail how the 
human and the Divine are united in Christ, and no allusions are made 
to the exclusive truth of one’s own doctrine. The most important point 
is that their own Christological formulas are reconcilable with the way 
Christ is depicted in the Qur’an. A2 also makes the connection between 
Christian doctrine and the Qur’an, but it is even less committed to the 
explanation of the redactor’s own confession. 

It is my distinct impression that an attempt has been made to con- 
struct an apologetic story that appeals to all Christians, for which Chris- 
tological statements had to be kept to a minimum; or, to put it differ- 
ently, there was no need to go into more detail about it. This did not 
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mean that the redactors did not want to make minor changes when 
they received a text in which the monk was explaining the faith in a 
way that was unfamiliar or objectionable to them. In general it can also 
be noted in regard to Eastern Christian apologetics that both the texts 
and the ideas in them circulated freely between the communities; to 
this extent, there do not seem to have been any confessional bound- 
aries. Some apologists even made efforts to show that the Christian 
communities were united, by producing treatises which explained that 
what appear to be differences between different Christian communities 
are in reality only superficial quibbles over words.*? 


Protection and recognition —Bahira and Q 5:82 


Once Muhammad has received his elementary training in Christianity, 
he offers to do for the monk whatever he may desire ({15}). In all recen- 
sions Bahira then asks protection for his fellow Christians who will be 
subjected to the predestined rule of Muhammad's followers. This issue 
ties in with the reports about agreements made during the early days 
of Islam about how the Muslim authorities should treat their Chris- 
tian subjects and about how Christians should comport themselves in 
public. The latter could enjoy protection (dhimma) on condition that 
they obey a number of rules. These rules crystallized into what became 
known as the ‘Pact of ‘Umar’. In its literary form this document can 
be dated to the late ninth or early tenth century? but its contents have 
their roots in the Islamic conquest treaties and the social conditions of 
the newly conquered peoples. The Pact constituted a norm only; in 
real life the way Christians were treated by the Muslim authorities was 


48 For example: the early tenth-century treatise by ‘Ali b. Da'üd al-Arfadi entitled 
Kitab gtimá' al-imüna wa-mukhtasar al-diyana (Yroupeau, ‘Le Livre de l'Unanimité de la 
For), the treatise on the accord of the Christians despite their difference in expression 
by Nazif ibn Yumn (wr. c. 1000) (Samir, “Un traité du Cheikh’) and the eighth chapter 
of the mid-thirteenth century Coptic work Fusul mukhtasara ft tathlith al-ittihad by al-Safi 
ibn al-‘Assal (Samir, *L'accord des religions monothéistes’). See also Teule, ‘It is not 
right to call ourselves orthodox’ and Samir, ‘Christian Arabic literature’, pp. 451-452. 

^9 Cohen, ‘What was the Pact of ‘Umar?’. 

50 Noth, ‘Abgrenzungsprobleme zwischen Muslimen und Nicht-Muslime’. Useful 
studies of the dhimma regulations are Fattal, Le Statut légal des non-Musulmans, and ‘Tritton, 
The Caliphs and their non-Muslim Subjects. Although the rules were meant to be applied to 
all the ‘People of the Book’, from the content of the Pact it is clear that it reflects most 
prominently the relations between Muslims and Christians. 


114 CHAPTER FOUR 


dependent on the circumstances of the time and could fluctuate con- 
siderably. The Pact, known in Arabic as al-Shuriit al-'Umartyya or 0 
‘Umar, nevertheless functioned as a point of reference. 

Dhimmis have consistently rephrased the regulations in such a way as 
to make them suit their own interests. Numerous documents contain- 
ing such ‘shadow-shuriif have been produced by Jews and Christians 
alike." The Jewish communities in various parts of the Near East pro- 
duced long texts with detailed regulations protecting their way of life, 
supposedly granted to them by the Prophet himself. One of these por- 
trays Muhammad’s charter of protection to the Jewish community as 
an acknowledgment of the Jews’ true monotheism and revealed scrip- 
ture, and as a reward for their willingness to desecrate the Sabbath for 
his cause.? The Eastern Christian communities drew up similar doc- 
uments. The monks of the West-Syrian monastery of Mar Gabriel in 
Tur ‘Abdin, for example, described in detail how the Caliph ‘Umar I 
personally promised protection to Mar Gabriel, which included the 
right to sing during burials and to use the sounding-board, thus clearly 
inverting some of the rules of the Pact of ‘Umar as Muslims had 8 
The East-Syrian community equally claimed to have acquired edicts 
of protection from the Muslim authorities. The Chronicle of Seert, an 
elaborate East-Syrian historical work that was probably written in the 
tenth century, mentions several episodes in which protection 1s being 
granted. We read for example that there was a certain ascetical monk 
called Theodore of Kashkar who had deeply impressed the Caliph 
“Umar I. The ascetic stood forever upright and when the Caliph saw 
the swollen legs of the pious man he decided to grant his request for 


5! In addition to the texts discussed here, see Graf, ‘Apokryphe Schutzbriefe Mu- 
hammeds’; Cheikho, *Uhüd nabi l-islàm'. 

52 Ahroni, ‘Some Yemenite Jewish Attitudes’, contains this particular Kitāb dhimmat 
al-nabt Muhammad from Yemen, as well as a discussion of the odd way in which it 
describes the Prophet's relation with the Jews. A similar but more primitive document 
was found in the Cairo Genizah; see Hirschfeld, “The Arabic Portion of the Cairo 
Genizah’, pp. 170-174. For a Samaritan account of how Muhammad promised full 
protection to the Samaritans, see below pp. 200-201. 

53 Palmer, Monk and Mason, fiche 1, p. lxxii. The supposed pact is presented in the 
Vita of Gabriel (d. 648) who was abbot of Oartmin and bishop of Tur Abdin during the 
conquest period. A somewhat different version of his negotiations with the Caliph was 
already presented by Nau in his ‘Un Colloque du Patriarch Jean’, pp. 274-279. 

54 On the basis of comments and references in the text it has been determined that 
the work must have been produced between the years 912-1020, although it has been 
suggested that it contains a reference to a thirteenth-century ‘Abbasid Caliph as well. 
See the discussion in Hoyland, Seeing Islam, pp. 443-446. 
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tax exemption for priests.” In the same period the Catholicos Mar 
Sabrisho* obtained the tax exemption for ‘those clothed in wool’, i.e. 
ascetical monks, after healing two of the local governor's daughters. 
In each of these stories there 1s a sense that the edicts are a sign of 
the recognition of the community, both of its integrity and its beliefs. 
Muslim rulers are always presented as granting protection to the Chris- 
tians as a token of approval and admiration. This is also the case in 
the Legend, where, as we have seen, Muhammad offers his aid to Chris- 
tians as a direct result of having become acquainted with their faith. 
This aspect of these texts needs to be contrasted with a similar topos in 
the Pact of ‘Umar. In each of its versions there is explicit mention of 
the fact that it was the Christians who asked for the agreement. Mark 
Cohen has drawn attention to this peculiar feature of Christians ‘dic- 
tating their own disabilities"? Given that the Pact, in its Islamic ver- 
sion, contains mostly restrictions upon Christian worship and customs, 
Cohen has tried to understand why Christians would be cast in the 
role of people requesting their own subordination. The grounds for 
this, he argues, could be the fact that the Pact does not include rules 
that can be traced back to the Prophet himself; that is, the rules reflect 
the circumstances only during the conquest of the Near East after his 
death. ‘The introductory formula of the Christian ‘petition’ could, in 
other words, have been included to justify the implementation of laws 
that are not supported by the Qur’an or the Sunna, and furthermore 
to strengthen the Muslim case to enforce them. ‘Umar, then, cannot be 
blamed for inventing policies of his own.? I would argue that this pecu- 
liar element of the texts can be further developed if one recognizes the 
intertextual tension between the two topoi. According to this scenario, 
Christians claimed that they were offered protection as a sign of recog- 
nition (even as they rewrote the rules themselves in such a way as to not 


55 Scher, ‘Histoire Nestorienne’, part 4, pp. 598—599 (ttr). 

56 Scher, ‘Histoire Nestorienne', part 4, pp. 632—633 (ttr). This Mar Sabrisho' is also 
mentioned in the introduction to WS: see below, p. 315. Another text is which a healing 
miracle is the reason for lower taxation is the Arabic Vita of Timothy of Kakhushta. In 
this case the protagonist heals the son of Harün al-Rashid. The exemption is portrayed 
as a reconfirmation of a decree of the Prophet. See: Lamoreaux and Cairala, *The Life 
of Timothy’, pp. 504—509, 580-597 (ttr). 

57 Cohen, ‘What was the Pact of ‘Umar?’, p. 125. All of the regulations contained in 
the text of the various versions of the Pact are also phrases in the first person plural 
which represent the voice of the Dhimmis: ‘We shall not sell alcoholic beverages’, “We 
shall not teach our children the Qur'ar' etc. 

58 Cohen, ‘What was the Pact of "Umar?', pp. 129-130. 
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look like restrictions), while Muslims suggested that they were doing a 
favor to Christians when they instituted these rules at their own request. 
The jurists who documented and elaborated the Pact of ‘Umar may 
have wanted to include the alleged requests to suggest that the Muslim 
authorities were not at all obliged to grant special treatment to Chris- 
tians and that the Christian communities do not necessarily deserve 
to be protected. At face value, this interpretation may seem peculiar, 
because its underlying assumption is that the Christians were indeed 
granted something positive, even when a quick glance at the Pact of 
‘Umar makes clear that this was not the case. Christians nonetheless 
presented the actual institution of these rules as a sign of recognition 
for the integrity of their community. Their argument appears to be that 
even if it restricts them socially, it remains a fact that it leaves the com- 
munity otherwise intact and, thus, recognizes its right to exist. It is not 
hard to imagine that this kind of argument grew in direct response to 
calls for conversion. The ‘petition formula’ in the Pact of ‘Umar, for 
its part, may well be the counterpart to this propaganda, in the sense 
that it presents the settlement as an act of grace. Not only does the for- 
mula counteract the sense that the dhimma was founded on a positive 
judgment about Christianity, it also implies that the Christians knew 
that the alternative to it was conversion or persecution. To this extent 
the ‘petition formula’ serves to make the reality of the survival of non- 
Muslim communities fit into the Islamic program of total conquest and 
Islamization. 

Let us look at some more examples. In the above discussion I have 
not yet addressed the most elaborate section on Muslim-Christian ne- 
gotiations in the Chronicle of Seert, which is the most striking example 
of the apologetic twists given to the issue of dhimma and is also rel- 
evant in connection with our understanding of the discussion between 
Muhammad and Bahira in the Legend. This section is the chapter on the 
pact between the Prophet and the Christians of Najran.? It begins with 
a clearly fictitious declaration of the Prophet as to why the Christians 
deserve to be protected forever. He praises the Christians profusely as 
supporters of his cause, and at the same time he condemns polytheists 
and Jews in sharp terms.® The piece that follows, the pact proper, is 


59 Scher, ‘Histoire Nestorienne’, part 4, pp. 601-618 (ttr). 

60 In the Jewish apocryphal dhimma text referred to in the above (p. 91, n. 52), it was 
also the alleged support for the Prophet’s mission which made the Jews deserve their 
protection. 
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also certainly penned by Christians, but should not be dismissed as an 
absolute forgery, because it includes a list of obligations for Christians 
known also from the Pact of ‘Umar, and it also echoes some of the 
Prophet's demands and promises to the people of Najran as contained 
in Muslim sources. It is noteworthy that here, as well as in the Legend 
and many of the edicts written by Christians, the regulations are pre- 
sented as going back to the founder of Islam himself rather than to one 
of his successors. 

In the account about Najran, just as in the other two accounts 
of negotiations with Muslim rulers contained in the Chronicle of Seert, 
the treaty stipulates that monks need not pay taxes. This question of 
tax exemption is an issue that appears in many of these apocryphal 
edicts. One of the recensions of the Legend addresses this 1ssue too. In 
A2 Muhammad's admiration for Bahira’s faith leads him to declare 
that in his future empire monks will be relieved from the tax burden 
{15.5}. There is definitely a historical reality behind this rule, as it can 
be inferred from historical and legal sources that monks were often 
excused from their fiscal duties. A number of scholars working on the 
history of Islamic taxation and the status of non-Muslim peoples in 
the Islamic world have investigated this issue, albeit not exhaustively.” 
Unfortunately the evidence 1s sketchy, which means that it is not cer- 
tain whether this exemption was applied uniformly in the early days of 
Islam. It has nevertheless been noted that the exemption became the 
subject of controversy already in Umayyad times, when several gov- 


61 Scher, ‘Histoire Nestorienne’, part 4, p. 616 contains obligations similar to the 
Pact of “Umar, such as having to provide hospitality to Muslims for three days and 
not giving shelter to enemies of the Muslims; Abū Yusuf Ya'qüb and al-Baladhuri also 
include an agreement between the Prophet and the Christians of Najran in their works; 
comparing their texts with the one of the Chronicle of Seert one finds in the same wording 
the pledge that there will be no Muslim interference in monastic and church affairs, 
while the supposed agreement in the Chronicle of Seert’s version that if one does not have 
the capacity to provide the Muslims with a garment one can instead pay its value in 
money (Scher, ‘Histoire Nestorienne’, part 4, p. 612 (ttr)) is in all likelihood a response to 
the stipulation by the Prophet that the community of Najran must pay 2000 garments 
each year as contained in the Muslim sources concerned; Abū Yusuf Ya'quüb, 0 
al-kharaj, pp. 157-160; Fagnan, Abou Yousof Ya‘koub, pp. 108—110 (tr); al-Balādhurī, Futūh 
al-buldan, vol. 1, p. 76. 

62 Lokkegaard calls the sources contradictory and avoids an in-depth discussion 
(Lókkegaard, Islamic Taxation, p. 131). Similarly: Simonson, Caliphal Taxation System, pp. 
99-99; Kallfelz only states in general terms that monks and hermits were exempted for 
a long time (Kallfelz, Nichtmuslimische Untertanen, p. 95); see also the reference in the note 
below. 
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ernors in Egypt began to levy taxes on monks in order to, among 
other things, deter citizens from entering monasteries for the purpose 
of escaping taxation.® In the late eighth century Abū Yusuf Ya'qüb (d. 
798), student of Abū Hanifa and qadi of Baghdad, dealt with the ques- 
tion in his Kîtab al-kharaj, which means that by that time the exemp- 
tion was not a sure thing anymore in Iraq either, if it ever was.“ He 
suggested that only poor monks should be exempted. Most madhahib 
came to support an overall exemption, although the 5311159 67 
Under the ‘Abbasids the decisions of the authorities, nevertheless, var- 
ied considerably. 

‘The mention of the tax exemption in the edicts forged by Christians 
therefore leaves us with several questions. Did the Christian authors 
of these edicts want to prescribe, once and for all, a policy which in 
reality did not exist in such clear-cut terms? Although the invention 
of rules and the forging of documents may hardly seem an effective 
way to influence the communities! legal and social status, it has to 
be kept in mind that every town negotiated the terms of its surrender 
individually during the conquests, which means that it must have been 
tempting to produce false evidence when, say, a hundred years later, an 
official came to town.” And indeed, there are known cases of dhimmis 
bringing out their forged edicts and successfully chasing away the tax 
collectors from their doorsteps, stopping the demolition of their illegally 
built places of worship etc. Or did the authors of the texts under 
discussion consider the rule a historical given, despite some variations 
in its application? The references in our texts to tax exemption for 
those most devoted to Christ would then be meant as another forceful 
symbol of Islam unintentionally revealing its historical and ideological 
closeness to Christianity. At least in the case of the Legend this is most 


63 Dennett, Conversion and the Poll Tax, pp. 78-86. 

64 Aba Yüsuf Ya'qub, Kîtab al-kharaj, pp. 253-254 (0; Fagnan, Abou Tousof Ya'koub, p. 
188 (tr). 

65 Fattal, Le Statut légal des non-Musulmans, pp. 270—271. 

66 Voobus, History of Asceticism in the Syrian Orient, vol. 3, pp. 364—367; Fattal, Le Statut 
légal des non-Musulmans, pp. 271-272; Zayyat, ‘al-Diyarat al-Nasraniyya’, pp. 401—405; 
Tritton, The Caliphs and their non-Muslim subjects, pp. 217—218. 

67 Aba Yusuf Ya'qub's Aitab al-kharaj is as such a witness to the diversity in practice 
and the need for homogenization of the policies. 

68 Graf, ‘Apokryphe Schutzbriefe Muhammeds’, p. 14; Ahroni, ‘Some Yemenite 
Jewish Attitudes’, p. 50 and n. g. Steinschneider (Polemische und Apologetische Literatur, 
pP- 397-399) mentions an anti-Jewish tract by Ahmad ibn al-Sa‘ati (d. 1294) in which 
he attacks the Jews for having forged such documents. 
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probably the rationale behind the reference to the tax exemption, as 
the text does not purport to be an edict, nor is it meant for Muslim 
eyes. 

Although only A2 brings up the tax status of monks, the ‘synoptic’ 
recensions address Islam’s attitude to monks in this part of the Legend 
({15}), albeit in more general terms. They weave the Quranic praise 
for monks and priests into the narrative about the contact between 
Muhammad and Bahira. In Q 5:82 Christians are called the ‘nearest in 
affection to those who believe’. ‘The verse explains this as follows: ‘that 
is because there are priests among them and monks and because they 
are not proud’. A paraphrase of this verse is put into Bahira’s mouth 
as part of his request to Muhammad for good treatment of his fellow 
believers ({15.2}).° The verse is often adduced in Christian Arabic 
apologetics, and its immediate apologetic appeal as a counterpoise to 
Muslim critique of Christians and their beliefs is evident. In order to 
distinguish themselves from other non-Muslims, with whom they did 
not like to be associated, Christian apologists were also keen to quote 
the verse together with its first half, which calls Jews and polytheists 
‘the strongest enemies of the believers’. The verse is of course also 
highly suggestive of Muhammad’s acquaintance with monasticism per 
se. Furthermore, by drawing attention to this positive view on monks, 
the apologists try to silence the negative evaluations of monks and 
monasticism that can be found in the Qur’an and hadith. ‘The Qur’anic 
verses critical of monasticism are Q 9:34 and Q 57:26. In the former 
it is insinuated that monks live off other people's wealth, while the 
latter suggests that monasticism has been invented by mankind rather 
than prescribed by God.” There are also traditions about the Prophet 


69 A2 also includes the verse in the list of verses written by Bahira in {16.2}; see: p. 
463. 

70 See Ag, p. 465, n. 52; Teule, ‘Paul of Antioch’s Attitude’, pp. 91-92; Tien, Risalat 
al-Kindi, p. 6, ‘Tartar, Dialogue Islamo-Chrétien, p. go (tr). As already mentioned above, 
the same occurs in the Chronicle of Seert, which quotes the verse in its prelude to the 
Prophet's pact with the Christians of Najran the verse features as well; the Prophet is 
depicted here as recounting the virtues of the Christians and contrasting them with 
the malicious attitude of the Jews; Scher, ‘Histoire Nestorienne’, part 4, pp. 604-605 
(ttr). 

7! See: Sviri, *Wa-rahbaniyatan tbtadatih@? and McAuliffe, Qur'anic Christians, pp. 260— 
284. (There is also Beck, ‘Das christliche Mónchtum im Koran’, which consists of 
bizarre psychologizing interpretations of these verses.) Of course it was not under Islam 
that the monastic life was criticized for the first time. When Bahira says that monks 
pray for everyone in the community {15.2}, he uses an old argument in defense of a 
lifestyle that also to some Christians seemed to represent idleness and unproductivity. 
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denouncing celibacy, such as those which al-Tabari supplies as the 
background to the revelation of the words ‘do not say make unlawful 
the good things that God has made lawful for you’ (O 5:87). 

In the Legend the allusion to Q 5:82 is made in the context of 
the Prophet's alleged promise of protection and therefore adds some 
more force to its apologetic appeal. If the Prophet indeed responded to 
Bahira’s positive words about monks and priest by promising to protect 
them forever then the protection of monasteries that was witnessed 
in actual fact in Muslim society should surely be seen as a positive 
appraisal of monastic practice itself. And the occasional attacks on 
monasteries by the Muslim population and rulers could be interpreted 
as un-Islamic and contrary to the will of the Prophet. But there is 
even more to this passage in the Legend. It ends with Bahira promising 
Muhammad that zf he treats monks and other Christians well, he and 
his followers will be invincible ({15.3}). When the monk declares that 
the political success of Islam is in fact directly dependent on a proper 
treatment of monks and clergymen, the implication is that transgressors 
of this rule are undercutting the foundations of their own power. This 
is an ingenious way for a Christian apologist to make clear to his 
own community that its socio-political powerlessness and subjection 
should not be read as abandonment by God. His message, on the 
contrary, is that those who boast about having political might and 
religious truth are unknowingly on their way to being abandoned by 


See for example how Gregory the Great defends monasticism in an epistle to the 
Emperor Maurice, stressing that monks are soldiers of the Lord that can avert the end 
of times through their prayers; Barmby, Selected Epistles of Gregory the Great, pp. 140—141 
(tr). 

7? Al-Tabari, Jami‘ al-bayan, part 7, vol 5, pp. 7-9. 

73 Two of the earliest Syriac authors to refer to Muslim rule already made mention 
of the fact that monasteries were spared from Muslim attacks. ‘The East-Syrian John of 
Phenek, who wrote a world history entitled Kitaba d-resh mellz in the late 680s, mentioned 
in his last chapter that the new rulers, had received ‘a special commandment from 
God concerning our monastic station to hold it in honour’ (Mingana, Sources Syriaques 
1, 146° (t), Brock, ‘North Mesopotamia in the Late Seventh Century’, p. 61(tr). His 
coreligionist Patriarch Isho‘yabh III (d. 659) called the new rulers ‘honourers of the 
priests and of the holy of our Lord and helpers of the churches and monasteries’ and 
he used the favorable treatment of these churchmen as an argument for his flock to 
stick to the faith rather than to abandon it for Islam (Duval, [so‘yahb III Patriarcha. liber 
epistularum, vol. 1, p. 251 (t), vol. 2, p. 182 (tr).). As with the issue of tax exemption this 
positive side of Muslim-Christian interaction was actively kept in memory and adduced 
as the norm, while in reality the policy fluctuated and monasteries were at times raided 
(see: Vóóbus, History of Asceticism in the Syrian Orient, vol. 3, pp. 311-325, pp. 361-379). 
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God. As in so many other instances in the Legend, this passage aims 
at disentangling Islam's political success from its claim to absolute 
religious supremacy. One sees the mutual reinforcement between this 
section and the apocalyptic parts of the Legend, which show in even 
much clearer terms that ultimately Muslim might and victory is not 
proof of divine support. In all cases the reader is led to believe that it is 
Christ who decides after all how long the Muslims will rule. 


The Physics of Heaven 


Muhammad brings up a question in his conversation with the monk 
that alludes to an important issue of contention in interreligious debate 
between Christians and Muslims: the carnality of the Qur'anic. par- 
adise. While talking with Bahira, Muhammad anticipates the curious 
and critical questions of his future followers and therefore introduces 
several of his questions with ‘what if they say to me...?’ ({16.3-16.7}. 
The monk’s answers are straightforward. To the question what there is 
to be found in heaven, for example, he tells Muhammad that the best 
food and drinks will be provided there to the believers. Muhammad 
then immediately foresees the next question of his audience: if there is 
food and drink won't there also the need to relieve oneself? ({16.6}). 

It is well-known that the physical conception of heaven in Islam was 
a weapon in the hands of Christians, whose critical questions regard- 
ing the pleasurable reward in the hereafter have plagued Muslims 
continuously.” The Quranic promise of delicious nourishment and sex- 
ual intercourse rather than pure spiritual bliss was considered offensive 
and false, and the Bible was brought out to show that ‘the Kingdom 
of God consists not of food and drink but of righteousness and peace 
and joy in the Holy Spirit’ (Rom 14:17). The Emperor Leo in his Letter 
to Umar II quotes this verse, together with Christ's declaration that ‘at 
the resurrection men will not marry women nor women men, but they 
shall be as the angels’ (Matt 22:30). 


74 Tor Andrae has tried to show that many of the Qur’anic ideas about the joys of 
paradise are dependent on Ephrem the Syrian; seeing the irony that Christians have 
always rejected its physical aspects, he suggests that ‘the Goddess of history must have 
laughed about this’; Andrae, Les origines de l'Islam, p. 155. 

Jeffery, ‘Ghevond’s text’, p. 329 (tr). Similarly with the Coptic author Severus ibn 
al-Muqaffa' (d. 987); see: Ebied and Young, The Lamp of the Intellect, vol. 1, p. 15 (t), vol. 


2, p. 14 (tr). 
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The Caliph had a ready response to these criticisms: all believers 
agree that Adam ate and drank in paradise and had a wife. He also 
adduces the Gospel to show that Christ promised at the Last Supper 
to drink again with his disciples in the Kingdom of Heaven.” The 
scriptural proof provided by verses such as Matt 26:29, Mark 14:25, 
Luke 22:8, 30 were exploited by several other Muslim apologists, 
including ‘Ali l-Tabari and al-Hasan ibn Ayyūb.” 

Clearly, scripture was not going to give a decisive answer as to which 
of these conflicting views was right. But there were other kinds of 
approaches to the issue. John of Damascus decided to make the Muslim 
paradise look ridiculous. He asks sarcastically whether people will not 
have a hangover after drinking from the river of wine and then miss 
out on all the other pleasures of paradise.” Apparently he was not 
aware of the fact that the Qur'an states explicitly that the heavenly 
wine does not produce drunkenness and headaches.? In the same vein, 
Christian polemicists—East and West—have tried to taunt Muslims by 
asking precisely the question which Muhammad asks in the Legend: 
what happens to the food and drink after it has been consumed? This 1s 
not clarified in the Qur’an.® The response was therefore formulated in 
hadith: “The people of paradise will eat and drink but not urinate and 
defecate; their food will disappear through sweat which has the pleasant 
scent of musk’.*! 

Two things are worth noting in the hadiths about this theme. First of 
all, as Aguadé has shown in his survey of the elaborations of this issue, 


76 Sourdel, ‘Un pamphlet musulman anonyme’, pp. 22-23; Gaudeul, “The Corre- 
spondance between Leo and ‘Umar’, pp. 152-153. 

77 Mingana, ‘Al Taban. The Book of Religion and Empire. Arabic Text, p. 133 (t); Mingana, 
"Alt Tabari. The Book of Religion and Empire. Translated, p. 157 (tr); Sepmeijer, Een 7 
van het Christendom, p. 158 (t), p. 86 (tr). This theme was further elaborated by later anti- 
Christian polemicists such as Ibn Hazm and al-Qarafi. See Fritsch, [slam und Christentum 
im Mittelalter, pp. 136—138. 

78 Sahas, John of Damascus on Islam, pp. 140-141 (ttr; Glei and Khoury, Johannes 
Damaskenos und Theodor Abu Qurra, pp. 82—83 (ttr). 

° Q 37:47, Q 56:19 

80 Although perhaps the words azwaj mutahhara, ‘purified partners’, in Q 2:25 could 
have been meant to express the idea that the Houris have no defecation and menstru- 
ation etc, as Aguadé suggested. This is, at any rate, the explanation for these words in 
several works of tafsir. Sce: Aguadé, ° “Inna Hadi ya’ kulu wa-yašrabu”’, p. 66 and n. 32. 

81 Ibn Kathir, al-Mihāya ft L-fitan wa-l-malahim, p. 409 and many similar sayings as for 
example: Ibn al-Mubarak, Kîtab al-zuhd wa-l-raqa'iq, p. 70, p. 77; Ibn Hanbal, Musnad, 
vol. 3, p. 354; “Abd al-Razzaq, al-Musannaf, vol. 11, pp. 414—416. 


BAHIRA'S TEACHINGS 123 


it occurs in some of the oldest surviving hadith collections. Already in 
the Sahifa of Hammam ibn Munabbih (d. 721), which has come down to 
us in the Musannaf of ‘Abd al-Razzaq al-San‘ani (d. 827), the Prophet 
is made to declare that there is no excrement in paradise,® while in 
one of the hadiths in the collection of Rishdin ibn Sa‘d (d. 804), the 
Prophet says that not even the heavenly horses, which transport people 
on their celestial journeys, defecate.“ Second of all, there are two 
categories within these traditions—one which simply says that there 
is no excrement, while the other gives the explanation of perfumed 
transpiration. The assertion that people would exude the remnants of 
their food through their skin presumably came at a subsequent stage 
in the enunciation of this belief, so as to make it look physically more 
plausible than a total absence of discharge. 

In a hadith in Ahmad ibn Hanbal’s Musnad, a Jew confronts Muham- 
mad with the idea of the heaven without digestion and points out that 
it 1s inconceivable: ‘everyone who eats and drinks must have nature's 
call’. Muhammad replies that the heavenly excrement is sweat with 
the smell of musk. The fact that it is a Jew bringing up this issue 
here could well be a reflection of the disputational context in which this 
doctrine has come into being. 

The Jew’s judgment that the heavenly lack of digestion is outright 
impossible is voiced in a much more elaborate and judicious manner in 
a comprehensive philosophical work by the East-Syrian thinker Job of 
Edessa. This author was one of the Syriac scholars of the early phase of 
the translation movement in Baghdad, well-versed in all scientific fields 
and employed as a doctor by al-Ma'mün.? His Book of Treasures, prob- 
ably written in 817,9 demonstrates that the possibility of the absence 


و وو 


82 Aguadé, “Inna lladi ya’ kulu wa-ya’rabu 

83 Hammam ibn Munabbih, Sahifa, p. 373. 

84 Abbott, Studies in Arabic Literary Papyri, vol. 2, p. 200 (t). 

85 Ibn Hanbal, Musnad, vol. 4, 367. 

86 A tenth-century Byzantine polemicist who wrote the Letter to the Emir of Damascus 
clearly did not understand the idea of excrement transpiring as musk. He claims that 
if people dispose of their waste products through their pores, i.e. many holes, they will 
stink even more than on earth, where they use one hole. Therefore it in unimaginable 
that they will have enough musk to counteract the stench. See Karlin-Hayter, ‘Arethas’ 
Letter to the Emir’, p. 301 (t); Abel, ‘La lettre polémique «D’Aréthas»’, pp. 368-369 
(tr). 

87 Van Ess, Theologie und Gesellschaft, vol. 3, p. 333- 

88 On the basis of a likely reference to the fourth Arab civil war; Mingana, Book 
of Treasures by Job of Edessa, on p. 389 (t) p. 154 (tr), and Mingana's comments in the 
introduction, pp. xxiii-xxiv. 
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of excrement in paradise was more than a just frivolous discussion. 
On the face of it, the Book of Treasures seems a classic philosophical- 
cosmological treatise. Yet the apologetic thread that he wove through 
this piece of scholarship is distinctive.* Job employs the philosophy of 
the ancients to expose the truth of his religion, and he also states the 
explicit need for this, since many non-Christians do not accept Biblical 
proof texts.? Aristotle, Galen and, above all, Hippocrates provide him 
with some fundamental evidence concerning the elements and forces of 
this physical world, as well as the inferable existence of a metaphysical 
realm. A central aspect of his task is to show that that these worlds are 
necessarily distinct, and yet made up of the same elements. It is striking 
to see that after five long chapters on subjects as wide-ranging as the 
elements, physiology, the senses, meteorology and astrology, his exposé 
culminates in a shrewd attack on the notion of a corporeal heaven, 
which he challenges on several grounds. His personal view is that those 
in heaven are entirely liberated from their bodies. The happiness which 
is specific to the body, such as resulting from eating and drinking, is 
always in reaction to a need, but in the next world there are no antag- 
onistic forces which create needs, nor is there any physical burden that 
may obstruct the true knowledge of the Divine.” Nonetheless, Job of 
Edessa goes on to theorize about a heaven in which one can eat and 
drink without its negative consequences. Positing the existence of such 
a place, he shows that it has much more serious implications than one 
would think at first sight. If we try to understand that other world with 
the knowledge of biology and physics of the world known to us, then 
we would have to conclude that that world would necessarily include 
suffering: 


The fact of our eating in a corporeal way involves the thick matter of 
food, the quantity of which diminishes from outside through transfer- 
ence, and 1s added to the body inside. If a body fed without an increase 
to itself, or if the food added to it were not digested, or if the digested 


89 See Reinink, “The ‘Book of Nature’ and Syriac Apologetics’. 

90 Mingana, Book of Treasures by Job of Edessa, p. 458 (t), pp. 278-279 (tr). He mentions 
some of his other works here which deal more concretely with the Christian faith, one 
of which contains ten syllogisms which prove Christ’s divine and human natures as 
well as Scriptural proof for them. In another one, called On Faith, he avoids Biblical 
testimony altogether. 

9! The claim that the delights of the Muslim heaven consists of nothing more than 
the relief of needs and burdens also forms the gist of the East-Syrian Patriarch Eli- 
jah 115 treatise on the afterlife; Samir, Maqala fi nam al-akhira’. Similarly: Gianazza, 
Elie II (T 1131). Kitab usil al-din, vol. 2, pp. 390-391. 
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food were not ejected by the excretory power, or if a change did not 
take place in the bowels, the odour would become malignant, and there 
would be suffering emanating from its great quantity, and sometimes also 
illness. 


In other words, something must happen to the food in one way or 
another, and all possibilities represent some kind of burden. 

On the other hand—and this is undoubtedly Job’s most original 
argument—it is not impossible that there is a third world. This is a 
world in which physics works differently from that which humankind 
has discovered so far (this, of course, constituting the substance of his 
book). One could always claim that there is a radically different world 
somewhere else—God is omnipotent after all—but the problem, in 
Job’s view, is that we can only accept it through faith. His reasoning 
is the following: 


The general consensus of opinion among rational men will not accept 
the assertion that the body could receive food without an increase to 
itself, together with the other consequences which we have enumerated. 
If it does accept this assertion, it will only be by faith. Such an assertion 
would indeed resemble that of a man telling us: “This year or today, two 
and two make four; but next year or tomorrow, these two and two make 
ten. You should accept this by faith.” 


This is an unmistakable taunt to his Muslim colleagues. The mutakalli- 
min were strongly attached to the idea that their beliefs could be 
sanctioned by reason. The usual tenor of their anti-Christian writings 
was that their faith is rationally defendable, whereas the core of the 
Christian faith is irrational. Job of Edessa obviously attempts to show 
that it is rather the opposite. 

Several Muslim scholars of the same period, in particular the Mu'ta- 
zilis, wrote treatises on ‘heavenly delight’, and part of the discourse on 
this issue may have come as a response to this type of critique. A strik- 
ing title in this respect is Humayd ibn Sa‘td’s Against the Christians on the 
issue of heavenly delight and food and drink in the afterlife and against all who con- 
tested it, written also in the ninth century?! Its author, possibly a Murjri, 
is relatively little known, although Ibn al-Nadim mentions no less than 


92 Mingana, Book of Treasures by Job of Edessa, p. 464 (t), p. 290 (tr). 

93 Mingana, Book of Treasures by Job of Edessa, p. 465 (t), p. 290 (tr). 

9* Kitab ‘ala L.Nasara fi l-natim wa-l-akl wa-l-shurb fi -akhira wa-‘ala jami“ man qala bi- 
didd dhàlika. It has not survived but is mentioned in Ibn al-Nadim's Fihrist: Fück, ‘Neue 
Materialien’, p. 309. 
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thirteen kalam works of his in his Fihrist.” The Mu'tazili treatises on ‘al- 
na^m', written by Job's contemporaries and known primarily through 
later refutations, testify to the fact that that there was lively debate on 
the conditions of the hereafter, and that the Qur’anic statements about 
eternal reward and corporeality were often challenged by these scholars 
as ۶ 

It is quite striking that Job of Edessa does not mention the evapo- 
ration of excrement explicitly. This idea must have existed already at 
the time,? so presumably he did not know about it, as there is no rea- 
son why he would have consciously ignored it. The Legend, as we have 
seen, does mention the issue of transpiration; it is the monk’s solution 
to potential objections. The content of the polemic comes to the same 
conclusion: the tenet is impossible. Job explains it through elaborate 
philosophical critique, while the Legend does so through allusive his- 
toricizing polemic. Succinct as the exchange of words between Bahira 
and Muhammad may be, the idea expressed 1s that the heaven without 
excrement can only be a figment of man’s imagination. It is a stopgap 
measure invented to counteract the nasty consequences of a fantastic 
doctrine. 

As a curious example of how this issue lived on in Christian polemics 
against Islam, and how the arguments developed further, it is interest- 
ing to mention the apologetics of Ramon Llull (d. 1316). This Domini- 
can friar, well-known for devoting his life to the experimentation with 
different methods for converting the Jews and the Muslims, wrote a 
Book of the Gentile and the Three Wise Men, which, he explained, was based 
on a Christian Arabic work that does not appear to have survived. In it 
a Jew, a Christian and a Muslim try to guide a gentile to the truth. The 


95 Listed in Van Ess, Theologie und Gesellschaft, vol. 6, p. 357; about him adhering to 
the Murjia, see the author's comments in vol. 4, pp. 131-133. 

96 About the divergence of views on the topic as well as some similarities with 
internal Christian debate, see: Van Ess, Theologie und Gesellschaft, vol. 6, pp. 543-561 
and vol. 3, pp. 255-263. 

97 As mentioned above, p. 98, ‘Abd al-Razzaq (d. 827) and Ibn al-Mubarak (d. 797) 
already knew of hadiths about it. Aguadé says its origin can be traced back even a 
century further, because Ahmad ibn Hanbal presents it on authority of Jabir ibn ‘Abd 
Allah whose Sahifa he integrated in his Musnad and who died in 697. 

98 Christians also got back a taste of their own polemics through the Islamicate 
Jewish polemical work of Nestor the Priest, in which it is claimed that if Christ, in his 
human and divine nature, sits at the right hand of the Father in heaven he must be 
polluting the place. See: Lasker and Stroumsa, The Polemic of Nestor the Priest, part 2, p. 


345 P. 97 (t), part r, p. 57, p. 103 (tr). 
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book does not reveal which religion the gentile chooses in the end, but 
it is nevertheless clear that he is not convinced by Islam. The gentile’s 
response to the Islamic depiction of heaven also includes a comment 
about it being filled with excrement rather than with the glory in God.” 
That Llull was himself disgusted with the Islamic paradise comes out in 
several of his works." Llull’s particular way of casting doubt on the 
existence of such a world is by pointing out that Muslim philosophers 
do not believe in it either. And he was right. His Saracen says '[t|here 
are others among us who take this glory morally and interpret it spir- 
itually, saying that Mohammed was speaking metaphorically to people 
who were backward and without understanding’.!”! 

This reminds one, above all, of Ibn Sma (Avicenna, d. 1037), who 
believed that eternal pleasure resided in the rational soul’s attainment 
of the world of the intelligibles with which it becomes unified. In 
order to reach this state of being the soul has to be freed from all 
corruptibility. Therefore Ibn Sina considered the Quranic descriptions 
of paradise as incorrect or, at best, only of value to those who lead 
a moral but non-contemplative life. The Prophet used this kind of 
language, Ibn Sina explained, to reach his uneducated audience.'™ 

Ibn Sinà's ideas bring us back to the Legend. The recension A2, in 
fact, plays with this idea of an outward meaning of the imagery of 
the Islamic paradise ({16.5}). Whether the reverberation of Muslim 
philosophy is intentional or not, it is noteworthy that in this recension 
the pleasures of paradise are portrayed as having a hidden spiritual 
meaning.” The monk is shown to be conceding to the mindset of the 
Arabs when telling them about the rivers in paradise, but he explicitly 
states that the four rivers are ‘symbol and sign’ of the four Gospels that 
water the whole of creation. Ar expresses a similar idea ({16.5}, {16.7}), 
when it uses the simile of immature children for whom the reward in 
the hereafter has to be depicted in material terms. Here one notices the 


99 Bonner, Doctor Illuminatus, p. 159 (tr). 

100 See Daniel, Islam and the West, p. 173. 

19! Bonner, Doctor Illuminatus, p. 160 (tr). 

10? Ibn Sma’s ideas about the paradise for the philosophers and the rather different 
reward for the ordinary people are to found in many of his works. A discussion 
of this topic can be found in Stroumsa, ‘“True Felicity". How Medieval Christian 
philosophers disentangled Islamic philosophy from the Islam of ordinary people by 
means of this type of argumentation is discussed in: Tolan, “Saracen Philosophers 
secretly deride Islam’. 

105 [t is tempting to use the terms zahir and batin (the exoteric vs the esoteric meaning) 
here, but these are not used in the Legend itself. 
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difference between the Syriac and the Arabic recensions. In the former 
the emphasis is on Islam being man-made, while in the latter it 1s on 
its being man-made for a particular audience, namely, the Arabs who 
need to be guided to the faith in ways that did not conflict with their 
traditional worldview. 


CHAPTER FIVE 


THE QUR'AN AGAINST ISLAM 


By means of selecting what at first sight may look like a random mis- 
cellany of verses from the Qur'an, the two Arabic versions of the Leg- 
end try to corroborate the thesis that the Qur'an has a demonstrable 
Christian origin and consists of a Christian message that has been 
gradually adapted to the worldview and the customs of the Arabs. 
The verses that appear in these versions are selected in such a way 
as to support these two fundamental claims of the Legend. With some 
verses one can recognize instantly why they would specifically have 
been chosen, such as when they express ideas about God and reli- 
gion which are fully in line with Christian ideas. At other instances, 
however, this is not the case, and especially in the cases where there 
is no explanation of the verse in question, the reader has to search 
elsewhere to understand its relevance. In most cases either Muslim 
or Christian exegesis of the verse concerned can help us to under- 
stand its function in the Legend. Obviously, ‘Muslim exegesis’ refers to 
the corpus of Qur'an commentaries, tafsīrs, in which interpretations of 
verses of the Qur'an are collected, explained and traced back to spe- 
cific events in the life of the Prophet, as known from tradition. With 
regard to the Qur'an, the term ‘Christian exegesis’ is less straightfor- 
ward and needs to be elucidated. There are no collections of Chris- 
tian interpretations of Qur'anic verses, and one would not expect them 
to exist, given that the Qur’an is not considered a divinely revealed 
Scripture by Christians. However, Christian exegesis of the Qur’an does 
exist in another form; not in standard collections, but scattered around 
the many works of Christian Arab and Syriac thinkers who tried to 
both to understand and to refute Islam. They considered it mean- 
ingful to turn to the Qur'an for two reasons: first, to refute Islam's 
claims to divine truth; and then, simultaneously, to defend Christian 
doctrine.! 


! Paul Khoury describes this phenomenon in ‘Exégése chrétienne du Coran’, in id, 
Matériaux pour servir a Vétude de la controverse, vol. 5. 
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As one might expect, the efforts of Christian apologists to make sense 
of the Qur'an were, unlike those of Muslim exegetes, not aimed at 
demonstrating the coherence of God's communication to humankind. 
The goal of the Christian apologists was rather to show that Islam 
could not rival Christianity, a task they approached with what has been 
called a lesser degree of ‘charity’. In connection with reading holy texts 
the ‘principle of charity’ has been defined as ‘an interpretative method 
that would yield an optimally successful text’.2 A text that is part of 
a canon of Holy Books is read by the members of the community to 
whom these books belong with the understanding that it 1s at all times 
meaningful, consistent and authoritative. Senseless passages and appar- 
ent contradictions in the text are therefore harmonized with the higher 
overarching meaning on which the community in question has reached 
consensus; for in this way primary doctrines could be safeguarded and 
the ‘optimal text’ sustained. The principle of charity has been aptly 
described as a community’s ‘obligation to the text’, which in the case 
of Sunni Islam is observable, for example, in the hermeneutics of nasikh 
and mansükh, and—somewhat paradoxically—in the Ash‘ari principle 
of bi-là kayf. Some of the Qur'anic passages that required such harmo- 
nizing drew the close attention of Christians (and other non-Muslims), 
who were of course not tied to these charitable hermeneutics and so 
were inclined to read such verses by recourse to the zai, i.e. their 
immediate literal meaning? They could demolish the interpretative 
structures of fafsir by simply drawing attention to the plain and obvi- 
ous meaning of certain Qur'anic phrases. It needs to be stressed, how- 
ever, that the hostile readings of the Our'an in their writings consisted 
of more than random disconnected arguments. These readings often 
had their own specific underlying principles and aims, through which 
the interpretations of individual verses were bound together. Moreover, 
Christians developed to some degree a communal consensus on the 
meaning of the Qur'an. Both of these aspects of Christian hermeneu- 
tics of the Qur'an can be illustrated here by an example. 


2 Halbertal, People of the Book, p. 27. 

3 For an example of Qur’anic exegesis of an Arabic-speaking Jew that resembles 
that of Christian-speaking Arabs, see below, p. 148, n. 63. Vestiges of an early ninth- 
century Manichean polemical reading of the Qur'an, attributed to Ibn al-Muqaffa' and 
quoting several verses which appear in Arabic Christian treatises as well, can be found 
in al-Qasim ibn Ibrahim’s refutation of it: Guidi, Za lotta tra l'Islam e il Manicheismo. See 
also Van Ess, Theologie und Gesellschaft, vol. 2, pp. 29-35 and vol. 5, pp. 104-108. 
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The opening words of the second sūra of the Qur'an read as follows: 
ALM. That is the book in which there ts no doubt, a guidance for the God-fearing. 
Several Christian apologists advanced an audacious interpretation of 
the three ‘secret letters’ with which the verse begins. Patriarch ‘Timothy 
tells his interlocutor, the Caliph al-Mahdi, that the letters, being three 
in number, probably refer to the ‘Trinity, whereas Paul of Antioch states 
that A L M is an abbreviation of Christ, al-Masih. The verse’s subse- 
quent reference to ‘the book’, he claims, is a reference to the Gospel.* 
The same claim was made by al-Safi ibn al-‘Assal, who presented this 
reading of the verse as a defense against the Muslim accusation of falsi- 
fication of the Bible. 

One might say that, on the face of it, the only element from which 
one could draw some support for such a reading of ‘that is the book in 
which there is no doubt? 1s the demonstrative pronoun ‘that’, which sug- 
gests that it does not refer to the Qur’an itself. At the same time the 
grounds on which it can be interpreted as a reference to the Gospel 
seem to be lacking. However, the Christian interpretation of some other 
Quranic verses reveals that Christians maintained that logically the 
‘guidance (huda) mentioned in the verse must be a reference to the 
guidance that Christ brought to humankind. By frequently reciting 
the Fatiha, Muslims implore God to guide them to the straight path 
(Q 1:6). In the eyes of Christian interpreters this implied that they are 
not guided yet. Yet the Qur'an certifies that the Gospel was given as 
‘guidance and admonition to the godfearing’ (O 5:46). Some Chris- 
tian polemicists concluded from these two points that Muslims are 
seeking the guidance embodied in the teachings of Christ. Pseudo-al- 
Kindi debates this extensively in his Apology. In order to answer the 
question what kind of guidance Muslims are seeking, he reviews all 
existing religions and shows that the Qur’an disapproves of every sin- 
gle one of them, except Christianity.’ This equation of ‘guidance’ with 
Christian faith could subsequently add weight to the identification of 


^ Khoury, Paul d’Antioche, p. 65* (t), p. 173 (tr); Mingana, “Timothy’s Apology’, pp. 
139—140 (t), p. 67 (tr.). This is the long Syriac version of this debate. The Arabic version 
(Caspar, ‘Les versions arabes du dialogue’ and Putman, L'Eglise et l'Islam sous Timothée) 
does not raise this issue and generally makes less use of the Qur’an. 

5 Samir, ‘La réponse d'al-Safi, p. 322 (t). 

6 This is being claimed, among others, in the Debate of Theodore and al-Ma’min (Dick, 
Mujadalat Abi Qurra, p. 75 (t)) and in the Debate of George the Monk (Carali, Le Christianisme 
et l'Islam, 81 (t), Nicoll, ‘Account of a disputation’, p. 422 (tr)). 

7 Tien, Risalat al-Kindi, pp. 130-131, Tartar, Dialogue Islamo- Chrétien, pp. 241—242 (tr). 
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Q 2:1-3 as a reference to the Gospel and Christ. The fact that certain 
mufassirün struggled with the question as to which scripture the ‘book’ 
of Q 2:1-3 referred was even more grist for the mill of the Christian 
mufassirün.? 

'This example shows the existence of what one can rightly call *Chris- 
tan exegesis of the Quran’. It reflects a systematic effort to reach 
a consistent, albeit primarily apologetic, reading of the Qur'an that 
goes beyond the limits of individual verses or süras. It also illustrates 
my assertion, expressed above, that Near Eastern Christians reached 
a communal consensus about the proper interpretation of the Qur'an; 
their /afsir went well beyond the boundaries of their respective commu- 
nities and time periods. An eighth-century East-Syrian Patriarch from 
Iraq (Timothy), an eleventh/twelfth-century Melkite bishop from Syria 
(Paul of Antioch), and a thirteenth-century Coptic canonist from Egypt 
(al-Safi ibn al-‘Assal) all agree on how to interpret Q 2:1-3. 


Early development of Christian exegesis of the Qur’an 


Interestingly, the roots of this exegesis lie in the very first apologetic 
efforts of Arab Christians. The oldest physically surviving piece of Arab 
Christian apologetics is to be found in the Heidelberger papyrus frag- 
ment Schott Reinhardt 438, which is dated to the mid- or second half 
of the eighth century on paleographical grounds.? Although many of its 
passages are illegible, it survives in reasonable enough shape to deter- 
mine that Christian exegesis of the Qur'an was already burgeoning in 
the eighth century. Not only do we find many quotations of the Qur'an 
in this text, it is also clear that its author was acquainted with Mus- 
lim exegesis, or perhaps more precisely, that Muslim exegesis developed 
against the background of Muslim-Christian debate. This is shown in 
the few phrases dealing with Q 5:116, in which God confronts Christ 
with the critical question ‘did you say to the people “take me and my 
mother as two gods, next to God”? The author of the text that sur- 
vives in the Heidelberg papyri asks: *[did God ask] this question before 


9 See Berg, "Tabarr's Exegesis of the Qur'anic term al-Kitab’, esp. pp. 767—768. 

9 Graf, ‘Christlich-arabische Texte’, pp. 1-2. The provenance of the piece has not 
been determined. Graf leans towards dating its text to the mid-eighth century, because 
this textual witness, which was written either in the mid or late eighth century appears 
to be a copy of an earlier version. 
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your Prophet or after him?’" This is exactly the same question that was 
addressed by the mufassirün.!! 

An indirect attestation of the existence of this phenomenon 1s to 
be found in the Sra of Ibn Hisham. He lashes out against Christians 
who think they know better than Muslims what the Qur’an has to 
say. He gives the example of Christians adducing Qur’anic verses in 
which God uses verbs in the first person plural, when describing His 
actions. Ibn Hisham refers to it as the specious argument (shubha) of “We 
created,’ ‘We did’ and ‘We commanded’, and claims that it was used 
by the Christian deputation of Najran that visited the Prophet, whose 
leaders said ‘If God were one He would have said, ‘I have done, I have 
created’ etc.’ In order to refute their insinuation that the Qur'an is 
the speech of their ‘triune’ God, he turns to Q 3:7, which was believed 
to have been revealed on the occasion of the deputation. In the verse 
it is explained that both clear verses and ambiguous verses have been 
revealed in the Qur'an. Ibn Hisham seeks recourse to exegesis of the 
verse in order to defend Muslim understanding of the Qur'an: 


...as to those in whose hearts is a deviation, i.e. turning away from true guid- 
ance, they follow what is ambiguous in it, i.e. what can be otherwise inter- 
preted to substantiate thereby what they have invented and introduced 
anew that they may have an argument and a plausible reason for their 
doctrine, desiring fitna, i.e. confusion, and desiring an arbitrary interpretation, 
e.g. the error they adopted in explaining ‘We created’ and ‘We decreed’. 
And no one knows its interpretation, 1.c. what they mean by it, except God and 
those well-versed in knowledge. They say, We believe in tt. Everything comes from 
our Lord. So how can there be any controversy when it is one speech 
from one Lord? Then [the well-versed in knowledge]? harmonized the 
interpretation of the ambiguous with the clear-cut which can have only 
one meaning and thus the book becomes consistent, one part confirming 
another, the argument effective and the case clear; falsehood is excluded 
and unbelief is overcome [...].!* 


Ibn Hisham is essentially describing and defending the principle of 
charity in exegesis, saying that ambiguous verses (al-mutashabihat) need 


10 Graf, ‘Christlich-arabische Texte’, pp. 16-19 (ttr). For the role of this verse, in 
Muslim-Christian polemic, see also: Ag, p. 513, n. 136, and Ch. 1, p. 14, n. 12. 

11 See for example: al-Tabari, Jami‘ al-bayan, part 7, pp. 88-89. 

12 [bn Hisham, Strat sayyidinà Muhammad, vol. 1, p. 403. The words between inverted 
commas are all part of Q 3:7. 

13 My addition; it can be inferred from the positive conclusion that the verb in the 
third person plural refers to the rasekhun fi l- ilm, not to the Christians of Najran. 

14 [bn Hisham, Strat sayyidina Muhammad, vol. 1, pp. 404-405. My translation is an 
adaptation of Guillaume, The Life of Muhammad, p. 273. 
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to be interpreted in accordance with the meaning derived from the 
obvious, clear-cut verses (al-muhkamat). To him it is clear that expres- 
sions like “We created’ belong to the ambiguous parts of the Qur'an. In 
reality it is, of course, his ‘charity’ that leads him to conclude this, as 
his belief in absolute tawhid has priority over the words of his Scripture. 
Christian apologists, on the other hand, focused on the plam gram- 
matical construction of the plural verb forms and argued that these 
expressions are unambiguous. They had no reason to think that they 
are not clear-cut; or, to put the matter differently, they had vital reasons 
to think that they are, since to them these were references to the ‘Trinity. 

Leaving the actual argumentation aside, it is interesting to see that 
in the early ninth century Muslims were aware of Christian readings 
of the Qur'an. Ibn Hisham's attribution of this type of interreligious 
debate to the Medinan phase of Islam is presumably anachronistic. In 
all likelihood his account merely reflects Muslim-Christian discussions 
as they developed during the eighth century. 

The development of this type of anti-Muslim exegesis must be one 
of the reasons why the Pact of ‘Umar includes a clause saying that 
Christians are prohibited from teaching the Qur'an to their children." 
It is hardly conceivable that this would refer to systematic instruction 
in the subject of the Qur’an; it is more likely that Christian parents 
were suspected of providing their children with a set of useful Qur’anic 
verses that could be turned around to serve as ready-made arguments 
in debate with Muslims. It is also unlikely that systematic instruction is 
being referred to here, simply because of the enormous costs involved 
in acquiring a Qur'an. So how did Arabic-speaking Christians become 
acquainted with its text? The most likely access they had to it was by 
listening to Qur'anic recitation. In the Legend we find some instances of 
misquotations that seem to point at aural memorization, when a few 
words in a verse are substituted by words similar in meaning and used 
elsewhere m the Qur'an in similar contexts. One finds an example in 
the quotation of verse Q 17:59, which mentions Thamüd's treatment of 
the she-camel sent by God: “Nothing prevented Us from sending signs, except 
that the ancients cried lies to them. We brought I hamüd a she-camel as a clear sign, 
but they hamstrung her, so their Lord destroyed them .15 'The end of the verse is 
incorrect and comes in fact from Q 9r:14; it should have been ‘and they 
treated her badly’. The words given m the Legend, however, feature in a 


15 For the Pact of ‘Umar, see also Ch. 4, pp. 113-114. 
16 See A2 {18.43}, p. 423. 
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Qur’anic passage dealing with exactly the same topic, Le. Q 91:11—14. It 
1s undoubtedly the thematic and semantic resemblance that is to blame 
for the conflation." 

From the late seventh century onwards the message of the Qur'an 
was disseminated throughout the Near East in inscriptions on build- 
ings and coins. This was another source through which non-Muslims 
could become acquainted with the Qur'an. The Legend includes a clear 
example of the fact that its Qur’anic verses were not simply taken from 
a mushaf. In {16.26} A2 includes a verse which, again, seems perfectly 
Quranic: ‘Muhammad is the messenger of God. He sent him with guidance and 
the religion of truth, that He may make it triumph over the whole of religion, though 
the polytheists be averse’. The first part of this ‘verse’, Muhammad ts the mes- 
senger of God’ 1s to be found in O 48:29. The rest is not an exact Qur'anic 
quotation but closely resembles the two identical verses Q 9:33 and 
Q 61:9: ‘it is He who sent His messenger with guidance. . .etc?^.'? It 1s the diver- 
gence from the Qur'anic text which betrays the fact that this ‘verse’ was 
taken by the redactor of the Legend from another source than a mushaf 
of the Qur'an. These words constitute a popular slogan frequently used 
in Muslim inscriptions, such as in the mosque of Medina, but also on 
coins and in protocols. It was imprinted on the margins of the first 
dirhams from ‘Abd al-Malik's coinage reform in 696 and it continued 
to be used under the early ‘Abbasids.'° This caused the motto to be 
widely disseminated and it is hardly surprising that someone reading it 
would assume that it is a part of the Qur'an.?? 

It also seems that Christian Arabs picked up verses that were the 
object of intra-Muslim discussions and/or used as slogans and proof 
texts by certain segments of Muslim society The Legend as well as 
Abraham of Tiberias quote Q 49:13, ‘O people, We have made you into 
peoples and tribes in order that you know that the noblest of you with God is the 


17 A similar case can be found in {16.17}. See p. 461, n. 41. 

1? Cf the similar verse Q 48:28. 

1? Hoyland, ‘Early Arabic Inscriptions’, and id, Seeing Islam, pp. 699—702; M. Cook, 
The Koran, p. 58 for an image of such a coin from 79 AH; see also the next note. 

?? Nevo and Koren have drawn attention to this quasi-Qur'anic slogan in their 
Crossroads to Islam, citing examples and sources on pp. 356—366, pp. 396-397. To them it 
is part of a pre-canonical Qur'an, but it makes little sense that the name of Muhammad 
would have been omitted from this passage during the canonization process (see their 
farfetched argumentation on p. 358). It is more likely that the verse O 9:33/Q 61:9 was 
altered slightly for the inscriptions, so as to include the name of the Prophet, so that the 
propaganda referring to the triumph of the ‘religion of truth’ could not be mistaken for 
that of another religion. 


136 CHAPTER FIVE 


most pious of yow ?' This is the locus classicus of the Shu'übtyya, whose 
proponents saw it as a proof of equality between Arabs and non-Arabs, 
because it can be seen as a denial of the notion that Arab descent is a 
criterion for superiority in the eyes of God.? Another example of such a 
verse is Q 51:56 (Í have not created mankind and the jinn except to worship Me), 
which was a proof text of the Qadariyya. These defenders of free will in 
early Islam saw it as evidence for their belief, because to them the verse 
demonstrated that God did not create humans in order to lead them 
astray, and that He will not obstruct them from fulfilling His purpose.?? 

Although it 1s clear that Christian access to the text of the Qur'an 
came through a variety of channels, it would be wrong to portray them 
as randomly culling their material, without knowledge or consideration 
of Muslim understanding of it. The verse of the Oadariyya is a well- 
known example of a verse that featured in theological discussions in 
which Christians also had a share.“ 


Quranic exegesis in the Legend 


Let us now place the verses of the Legend within the context of the ongo- 
ing patterns of Christian exegesis of the Qur’an as illustrated above. By 
doing this we can enhance our understanding of their evidentiary value 
for the central objectives of the Legend as well as demonstrate the preva- 
lence of its apologetic arguments. A superficial glance at the sum of 
the verses—approximately forty in A2—reveals a number of basic cat- 
egories. First of all, we find a large number of verses that highlight the 
central aspects of the Christian faith. Some of these are at face value 
opposed to Christian doctrine or have nothing to do with it according 


21 See A2 116.28], p. 493, n. 109, and Marcuzzo, Le Dialogue d'Abraham de Tibériade, 
pp. 326-327 (ttr). 

22 See Enderwitz, 'Shu'übiyya', in which the author mentions that the Kharijis also 
used the verse for the same purpose. 

23 Such is the reasoning in the Risala of (pseudo-?) al-Hasan al-Basri; see: Ritter, 
‘Hasan al-Basrr, p. 68 (t). It is echoed in al-Qasim b. Ibrahim’s refutation of Ibn al- 
Muqalla s attack on Islam; it appears from al-Qasim’s reference to Ibn al-Muqaffa^s 
tract that the latter used the verse to demonstrate the presence of two opposed powers 
in the world, since evil cannot be attributed to a god who declares this; Guidi, La lotta 
tra l'Islam e il Manicheismo, p. 34* (t), p. 79 (tr). 

?* Griffith, ‘Free will in Christian Kalam’; Van Ess, Theologie und Gesellschafl, vol. 4, 
pp. 489-494. Obviously, the contours of Muslim-Christian interaction in early Muslim 
society and its influence on Christian readings of the Our'an deserves more in-depth 
study; see Pietruschka, ‘Koranzitaten in christlichen Apologien’, as well as the forth- 
coming dissertation of Clare Wilde (CUA). 
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to Muslim exegetes until the monk Bahira adds a Christianizing expla- 
nation to them. A second category deals with the status of Christians 
in the Muslim world, anachronistic as this may be within the setting 
of the Legend. A third group of verses can be distinguished in the pas- 
sages where Bahira designs and adapts Muhammad’s teaching with an 
eye to his people and invents the acts of worship belonging to it. ‘These 
are depicted as having been designed primarily as solutions to prob- 
lems which arose in Muhammad’s embryonic community of followers. 
Some of these solutions are presented as concessions to the traditions, 
the thought world, and the needs of the Arabs. As though they were 
‘supplied on demand’, the verses are all intended to demonstrate the 
contingency of the content of the Qur’an and of Islamic ritual, an idea 
which in the Syriac recensions is compressed into the one anecdote 
about the invention of the transpiration of excrement in heaven. Hav- 
ing dealt extensively with this third type of verse in Ch. 4.4 and else- 
where, I will focus on the first two categories in the discussion below.” I 
will first analyze the dynamics of sifting and reinterpreting the Quran 
in the first category, and, where necessary, draw attention to the exege- 
sis of some verses in other Christian apologetic writings. 


Evidently the most important verses in the first category would be those 
which bear witness to the central doctrines of the Christian religion, 
like the belief in the ‘Trinity and the Incarnation. These are but a 
few. The verse to which Christian apologists most often refer in this 
respect, Q 4:171, in which Christ is called ‘His Word and a Spirit from 
Hin’, is conspicuous by its absence in the list of quotations, but that 
is presumably because those words already played a major role in the 
section about the teaching of the monk to Muhammad ((14.5? ).? The 
only clear-cut verses from this point of view are those which speak 
about the Annunciation and the Virgin Birth, Q 3:42 and Q 66:12. The 
latter is of particular importance for Christian theologians, because it 
was not only considered as the proof text for the Virgin Birth but also 
as an example of God’s use of the first person plural to refer to Himself 
(We breathed into her from Our Spirit’). As already became clear in the 


25 See my ‘A Christian reading of the Qur’an’, pp. 63-70. 

26 This discussion is not exhaustive; other examples have already been discussed in 
my ‘A Christian reading of the Qur’an’; yet other explanations of the relevance of these 
verses in the Legend can be found in the annotation to the translation of Ag. 

27 See the discussion in Ch. 4, pp. 104-113. 
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passage from the Sîra quoted above, such verses were considered to be 
references to the Trinity. Interestingly, though, the Legend emendates 
the verse slightly. Whereas the Qur'an speaks here about ‘Mary, daughter 
of Imran’, the Legend gives: ‘Mary, daughter of Joachim’. This is ironic 
since Christians were eager to point out that the Qur'an was written by 
someone ill-informed about Biblical history, since it contains an ‘error’, 
calling the Virgin ‘daughter of ‘Imran’. In their eyes it meant that she 
had been confused with the sister of Moses and Aaron, the daughter of 
Amram.” The redactor of the Legend has changed the verse in order to 
show its Christian origin in a convincing manner, leaving the suggestion 
that it underwent corruption later.” 

The Legend also includes Q 3:55, ‘O Jesus Christ, I will make thee die and 
raise thee to me’ etc. It is the standard verse used by Christians in debate 
with Muslims to refute the claim that Christ did not die on the cross. 
In the Legend the verse is presented as a proof of Christ's crucifixion. 
The same is intended by the quotation of Christ’s words to God in 
Q 5:117: ‘and when You had made me die, You were the watcher over them’. The 
verse of the Qur'an which rejects the crucifixion most prominently 1s 
Q 4:157: ‘They did not kill him and they did not crucify him, but it was suggested 
to them’. We also encounter this verse amongst Bahira’s writings, and 
his explanation for it is a simple one: ‘With this I mean that Christ 
did not die in the substance of his divine nature but rather in the 
substance of his human nature’. Yet another verse in the Legend, which 
is interpreted as a reference of the crucifixion, is Q 5:64: ‘the Jews say: 
"God's hand is fettered”. Their hand is fettered and they are cursed for what they 
said’, This is a clear example of how Christian Qur’anic exegesis moves 
against the tide of Muslim understanding of the Qur'an; in /afsir this 
verse is interpreted as a reference to a blasphemous accusation, made 
by Jews, that God is withholding His bounty. No connection is made 
with Christ's crucifixion. According to our text, however, these words 
refer to the Jews’ mockery of Christ when he was on the cross. Other 


28 cf. Numbers 26:59. ‘Joachim’ is the name of the father of the Virgin Mary 
according to Christian tradition. It is not attested in the New Testament, but appears 
for example in the Proto-Evangelium of James. For examples of Christian polemicists? 
indignant responses to this ‘error’ in the Qur'an see: the Letter of Leo III to ‘Umar I 
(Jeffery, *Ghevond's ‘Text’, p. 309). 

29 Finbaqom, the author of an Ethiopic refutation of Islam entitled Angasa Amin, 
accuses Bahira himself of making this mistake. The author was thoroughly familiar with 
the Legend (Ag) and may have written his own work in Arabic as well; Van Donzel, 
‘Enbagom. Angaga Amin, pp. 210—211 (ttr). 

30 See for example: Dick, Mujadalat Abi Qurra, p. 89. 
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examples of verses in which the ‘Christian connection’ is not entirely 
obvious, but which are nevertheless adduced with that perspective, are 
those mentioning ‘the light of God’ (i.e. Christ), ‘immersion of God’ 
(i.e. baptism), and ‘the Night of Power’ (Christmas). 

This search for supposed glimpses of Christian truths in the Qur’an 
that could serve as a key to further unlock its ‘original’ meaning can 
be found in many other Christian apologetic texts. Predictably, the 
apologists perused the Qur’an in search of passages about God in which 
there is mention of ‘a son’. The fact that the Qur’an rejects the notion 
of God having a son most adamantly did not deter some Christians 
from claiming that it does acknowledge the existence of the Son of God. 
One of the Schott Reinhardt papyri, which contains one of the oldest 
surviving Christian pieces of polemic against Islam, lists a number of 
verses with this intent.*! A peculiar one amongst these is Q 43:81, ‘Say: 
if the Merciful had a son, I would be the first of the worshippers .? This is not a 
statement that supports the notion of God having a son, nor an outright 
rejection of it. Yet Muslim exegetes, perhaps on account of Christians 
adducing it, were troubled by it, because it could be seen as suggesting 
that God could have a son. In tafsir attempts were made to do away 
with that suggestion. One of the reinterpretations of the verse was that 
the first word, ‘if’ (in), should be read as ‘not’, which is an uncommon 
homonym. Another explanation of the verse is that the last word, 
‘worshippers’ ('abidin), should be read as ‘deniers’, a rare homonym.? 
In the Legend we can trace the exchange of views between Muslims 
and Christians on this verse. Bahira in his ‘exegesis’ emphasizes that 
he did not intend the latter part of the sentence to mean “the first of 
the deniers’, as Muhammad had wanted to understand it. The monk's 
explanation is remarkably brief and cryptic. It is mteresting to see 
that the redactor was not only well-informed about Muslim exegesis 
of the verse, but also counted on his audience understanding the hint at 
the mufassiviin’s anxious attempts to do away with the most immediate 
meaning of these words. This 1s another indication of the prevalence of 
this kind of apologetic argumentation among Arab Christians in their 
approach to the text of the Qur'an, and it was anything but charitable. 


31 Graf, *Christlich-arabische texte', pp. 10—15 (ttr). 

32 The verse also appears in the debate of Theodore Abū Qurra with al-Ma'mün as 
if it were a confirmation of God having a son; Dick, Mujadalat Abi Qurra, p. 87. 

33 See for example Abū ‘Ubayda, Majaz al-Qur'an, vol. 2, pp. 206-207 and Abū ‘Alī 
1-Jubba7’s (reconstituted) tafsir in Gimaret, Une Lecture Mu'tazilite, p. 739. 
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A ‘veiled’ reference to the Incarnation in the Qur'an 


Perhaps the most poignant example of how the Qur'an is ‘deciphered’ 
as Christian in our text comes in the second verse which Bahira al- 
legedly wrote. It deserves to be treated here in detail for two reasons. 
First of all, it is one of the few verses which, in contrast to many already 
discussed, is not to be found in any other Christian apologetic text. 
Secondly, it shows to what length the Arab Christians would go to see 
their own faith confirmed in the Qur'an. 

If Christian apologists had searched for the term 'son of God' in 
the Qur'an, it is hardly surprising that they would also look there 
for another of the foundations of their faith—namely, “the image of 
God'. Considering that this verse in Genesis 1:27 formed one of the 
strongest anchors of Christian apologetics from its very inception, find- 
ing an echo of it in the Qur'an would have been the ultimate Chris- 
tian testimonium ‘after the fact’. Yet no such tashbih is found in the 
Quran.” The Legend, for its part, tries nevertheless to suggest that the 
term ‘image’ or ‘form’ plays a significant role in the Qur'an. The ‘verse’ 
in question is the following: 


a most excellent ingenious form like a veiled mighty king 


Only the words ‘ingenious form’ can be recognized as Quranic.” They 
are spelt as şira (صورة)‎ muhkama, which resembles Q 47:20 in which 
mention is made of a sūra (سورة)‎ muhkama. This verse reads: 


Those who believe say, ‘Why has a süra not been sent down?" Then when a decisive 
sūra is sent down and therein fighting is mentioned, thou seest those in whose hearts is 
sickness looking at thee as one who swoons of death. 


Süra is the word that is used uniquely for a chapter of the Qur’an. 
Whether our Christian author is wilfully or accidentally sn; 
(or rather: ‘mishearing’) this as sūra, meaning ‘form’ or ‘image’, is 
unclear. As already stated above, within the corpus of texts of Muslim- 


34 In early hadith there are echoes of Gen 1:27, where it is said that Adam was 
created in God’s image; Kister, ‘Adam. A study of some legends’, pp. 137-138. For 
echoes of this notion in Islamic theology, see: Van Ess, Theologie und Gesellschaft, vol. 4, 
PP. 377-393. 

35 Although it can never be entirely excluded that this supposed verse featured in 
a non-standard Qur'an, it is extremely unlikely that a Christian Arab writing in the 
ninth century or later would have transmitted pre-canonical verses, absent in the fextus 
receptus. See also my comments to the claims of Nevo and Koren on p. 135, n. 20 above. 

36 [f my interpretation of this ‘verse’ is correct, the author must have ‘form’/‘image’ 
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Christian debate in Arabic there are no quotations of these two words. 
Nevertheless there is a theme in these texts, which helps us to make 
sense of the ‘verse’ concerned. It is the second half of this supposed 
verse, ‘like a veiled mighty king’, which shows us in which direction we 
have to search for its meaning, for it refers to a frequently encountered 
allegorical explanation of the Incarnation in Christian-Arabic writings. 

One of the ways in which Christians, long before their confronta- 
tion with Islam, made the mystery of the Incarnation intelligible to 
themselves and to others was by picturing it as God's clothing Him- 
self in humanity. More specifically, some Christian writers portrayed it 
as God's disguising Himself in man. The metaphorical language of the 
Divine ‘hiding in the robe of humanity’ is not uncommon amongst the 
Syriac Fathers like Ephrem, Narsai and Jacob of Sarug.” This notion 
visualizes one of the paradoxes of the Incarnation: on the one hand, 
it illustrates the proximity of God to humankind when He appeared 
within His creation. On the other hand, it emphasizes that with the 
body of man ‘put on’ God was disguised. Christ's actions on earth, his 
humility and his apparent weaknesses and human needs, were part of 
His stratagem to deceive Satan and redeem humankind. 

One of the oldest Christian-Arabic texts which uses this language 
of the divine disguise very frequently, and which touches on these two 
aspects, is the anonymous treatise Fi tathlith Allah al-wahid. On the one 
hand it tells us that: 


God willed mercy to His creatures and honour to them, and the Christ 
was between us and God, the God of God, and a Man, the judge of men 
by their deeds. Thus God was veiled in a Man without sin, and shewed 
us mercy in the Christ, and brought us near to Him.?? 


in mind, instead of “chapter of the Our'an', which he has misspelled. In Christian- 
Arabic sūra is used for a Bible text, a fact which probably contributed to the confusion. 
(Graf, Verzeichnis, p. 72; cf. sirta in Syriac). Judeo-Arabic knows the same usage (See the 
Jewish anti-Christian polemic of Nestor the Priest, which mentions the seventh sūra of 
Paul, (Lasker and Stroumsa, JVestor the Priest, part 2, p. 39). In the Debate of Theodore 
Abū Qurra with al-Ma’miin the chapters of the Qur'an are spelt sūra in a number of cases 
(Dick, Mujadalat Abi Qurra, p. 79, p. 80) The manuscripts of the Kitab al-burhan of Peter of 
Bayt Ra's vary in spelling when talking about Moses’ ‘song’, süra/ sūra, to Israel (Cachia 
and Watt, The Book of Demonstration, vol. 2, p. 43 (t), vol 2, p. 28, n. 5 (tr)). I have checked 
the variant readings of this verse in Jeffery, Materials for the History of the Text of the Qur'an, 
to rule out that the word is also spelled with sad in early ۵ 

37 A number of examples are to be found in: Brock, ‘Clothing metaphors’. 

38 Dunlop Gibson, ‘An Arabic Version’, p. 13 (tr), p. 85 (t) (my italics). 
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On the other hand: 


God sent from His throne His Word which is from Himself, and saved 
the race of Adam and clothed Himself with this weak conquered Man 
through Mary the good, whom God chose from the women of the ages. 
He was veiled in her, and by that He destroyed the Evil One, and conquered and 
subdued him and left him weak and contemptible. 


This is one of many Christian-Arabic texts that include this motif of 
‘veiling’. It is a standard item in Christian-Arabic apologetics vis-a-vis 
Islam from all the Arab Christian communities.? Swanson has clearly 
shown, in a detailed study of the subtle ways in which Arab Christians 
used Qur'nic language, that the Qur'an was a source of inspiration 
for it." In Q 42:51, and implicitly in other verses, the Qur'an asserts 
that God will not speak to mankind except through revelation, from 
behind a veil, or through an apostle. This constitutes a challenge to 
the very foundations of Christianity and in search of replies Christian 
apologists asserted that Christ's humanity was the veil through which 
God revealed Himself.” 

In the Debate of Theodore Abū Qurra and al-Ma'mun there is an echo of 
another relevant passage of the Qur’an. One of the Muslim participants 
in the debate asks how the Word of God could possibly be confined to 
the womb of a woman. As part of his reply Theodore asks: ‘Why would 
it not be possible that he dwells in one of his creatures, whose appear- 
ance is in his image and likeness and assumes a veil for himself?” The 
wording is highly suggestive here: wa-tattakhidha laha hyaban. The phrase 
closely resembles a Qur’anic phrase in Q 19:17, within the context of 
the story of the Annunciation. There the subject is Mary who ‘took a 
veil apart from them’, fa-ttakhadhat min dinihim hyaban’. There is little 
doubt that the composer of this debate intends to subvert the accepted 
meaning of Q 19:17 when he turns it into a reference to the Incarna- 
tion. 

To return to the question of the ‘sūra muhkama’, already in early 
Christian times the robe of humanity in which the Divine had appeared 


39 Dunlop Gibson, ‘An Arabic Version’, p. 11 (tr), p. 83 (t) (my italics). 

40 With Abū Ra'ita: Graf, Die Schriften des Jacobiten, vol. 1, p. 160 (t), vol. 2, p. 195 (tr); 
Ibn al-Muqaffa*: Ebied and Young, The Lamp of the Intellect, vol. 1, p. 1, p. 11 (t), vol. 2, 
p. 1 and p. 10 (tr). For ‘Ammar al-Basri, Peter of Bayt Ra’s, Paul of Antioch and some 
more examples from anonymous texts see the references below. 

41 Swanson, ‘Beyond Prooftexting". 

42 Swanson, ‘Beyond Prooftexting’, pp. 297-302. 

4 Dick, Mujadalat Abi Qurra, pp. 96-97. 
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became associated with the Biblical expression ‘the form of a servant’ 
which Christ, ‘who was in the form of God’ took upon him, as stated 
in Phil 2:6-8. Hence the following comparison in the treatise Fr 7 
Allah al-Wahid: 


The Christ went into Egypt clothed with pure flesh from Mary whom 
God purified, and by this He honoured us, as a king honours his servant when 
he clothes himself in his garment.* 


One can understand how this metaphor was used in the apologetics 


c 


vis-à-vis Islam, as the Qur'an asserts that Christ was a ‘servant’, ‘abd. 
One of the responses to this claim was phrased by means of an analogy 
of a veiled king who mingles with his people by appearing in pub- 
lic disguised as one of them. Such a parable can be found with sev- 
eral apologists.? ‘The ninth-century Kitab al-burhan of Peter of Bayt Ra’s 
presents the parable in a full-blown form in the context of a long exposé 
on the divine economy, al-tadbir. He uses it to illustrate the central point 
of his explanation of soteriology, namely the fact that the Incarnation is 
the ultimate proof of God’s might, mercy, wisdom and Justice: 


The parallel to that is the case of a king who had various servants, 
some disobedient and hypocritical, and some steady in obedience to him. 
Now the disobedient and hypocritical ones amongst them corrupted and 
deceived the obedient ones, until the latter became obedient to them 
and rebelled with them. They were then unable to find deliverance from 
the hands of the hypocrites, because they had gained power over them 
and enslaved them, securing dominion over them when they renounced 
obedience to their king and when he in consequence was angry with 
them and cast them out. Subsequently, however, the king had mercy on 
his servants, since they had been deceived and induced to depart from 
obedience to their master and cast out, and since, from the hypocrites 
who had duped them, they had met with neither hope nor prospect 
in their enslavement to them. He desired their deliverance from [the 
condition] into which they had come, but he did not wage open war 
against the hypocrites in his royal state, lest he transgress the bounds of 
Justice against them. For he knew that they would not be able to withstand 
him if he came upon them with his royal might; on the contrary they 
would flee and not hold firm against him. There would be no wonder 
at a mighty king constraining some of his servants who had done evil 
and rebelled, and there would not be glory in his delivering the other 
servants from their hands. In his wisdom, the king conceived the idea 
of concealing [his real self] from all the servants whose deliverance he 


44 Dunlop Gibson, ‘An Arabic Version’, p. 11 (tr), p. 83 (t) (My italics). 
^ See Roggema *Hikayat amthal wa-asmar , pp. 124-131. 
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desired, so that the hypocrites would be emboldened against him and 
consider him as one of the servants they had subjected, and not flee from 
fighting him. He did that; he encountered the hypocrites while disguised 
as one of them; he fought their chief and their mighty one, and felled 
him in battle in a skilful manner which he showed to the despised servants, 
and made them perceive how to have recourse to it and how to keep 
to his example in it. The hypocrites were overcome and put to flight, 
and the other servants learned how to struggle and fight against them. 
Thus the king’s aim of rescuing certain of his servants was fulfilled—by 
an act of mercy toward them, by power in the effectiveness of his stratagem 
for putting the hypocrites to flight, by justice towards them without any 
constraint upon them, and by wisdom in teaching the weak ones to fight 
the strong ones and vanquish them. 


The author calls the king of this story an analogy (qiyas) with Christ. 
Because of His mercy for mankind and through the wisdom, justice 
and power, He chose the ‘form of a servant’ to vanquish the devil. The 
author constructs his demonstration meticulously in defense of free will 
and the Christian view on salvation history. God's mercy and justice 
prevented him from using His might against His creation, because He 
preferred salvation to destruction, liberation to constraint and restora- 
tion to punishment. The parable shows how through the ingenuity of 
the divine disguise, Satan was put to shame, rather than meaninglessly 
destroyed. Peter of Bayt al-Ra's likes to stress the symmetry between 
Satan’s and Christ's cleverness: ‘He dealt crafüly (makara) with Iblis just 
as [Iblis] had dealt craftily with Adam, and He proved the best of devis- 
ers (khayr al-makirm) . ‘The words used are in fact Quranic, as ever so 
often in the Kîtab al-burhan, and serve as a possible defense against the 
accusation of picturing God as deceitful." 

It is this great insistence on that ingenuity, in the Aztab al-burhan and 
in the other apologetic texts mentioned, which can explain how in the 
mind of an Arab Christian süra muhkama must apply to nothing other 
than ‘the form of the servant’ which Christ assumed. As said, I have not 
found these words quoted elsewhere. It seems nonetheless probable that 
Peter of Bayt al-Ra’s found his inspiration in Q 47:20. In the parable 


46 Cachia and Watt, The Book of Demonstration, vol. 1, pp. 133-134 (t), vol. 2, pp. 108— 
109 (tr) (My italics). 

47 Cachia and Watt, The Book of Demonstration, vol. 1, p. 127 (t), vol. 2 p. 103 (tr). 

^9 Q 3:54, Q 8:30. Most of these elements are also to be found in more elaborate 
version of this parable in the Debate of George the Monk. Carali, Le Christianisme et l'Islam, 
pp. 125-128 (t); Nicoll, ‘Account of a disputation’, pp. 435-439 (tr). That the cleverness 
of God's strategy had already been demonstrated by Christians long before Islam is 
interesting to note; see Constans, “The last temptation of Satan’. 
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quoted above he calls the strategy of the battle *muhkam'.? Similarly 
he says that Christ teaches ¿kam al-tawadu‘, ‘the ingenuity of humility’, 
in the struggle against evil, and he calls the creation of man in God’s 
image "kam sitratihi’, the ingenuity of (the creation in) His image’. 

The interpretation of these Quranic words are a far cry from the 
interpretation of the mufassirün. In their view Q 47:20 is an incontestable 
call for Jihad.?' They read muhkama as ‘decisive’, ‘unambiguous’, in 
accordance with their interpretation of the term in O 3:7.? Perhaps the 
redactor of the Legend was specifically aiming at calling into question 
a verse that was widely regarded as a call for Jihad. He advances a 
reading which explains the Christian idea that mere overpowering of 
one's enemies does not constitute a true defeat. 


Christianity in the eyes of God — Christians in Muslim society 


Among the verses allegedly written by the monk, there are a number 
that deal not so much with aspects of the Christian faith as with 
the position of Christians in Muslim society. In many of the literary 
Christian-Muslim debates these verses play an important role. They 
were relevant to Christians inasmuch as they underlined their status 
as a protected community. A verse regularly adduced for this purpose is 
Q 29:46: “do not dispute with the People of the Book except in the best way 9 This 
could be employed in order to silence Muslims who made offensive 
remarks about Christianity and the Bible. Another example, which 
we have already come across in Ch. 4.3, is the oft-quoted Qur'anic 
saying ‘you will surely find the nearest of them in love to you those who say: 
“we are Christians”. And that is because there are amongst them priests and 
monks and they are not proud’ (Q 5:82).* By reciting this verse in debate 
Christians intended to play Muslims off against their own Scripture. 
They challenged them with the question why Christians would have 
to justify their beliefs to Muslims while the Qur’an praises them. But 


49 Cachia and Watt, The Book of Demonstration, vol. 1, p. 134 (t), vol. 2, p. roo (tr.). 

50 Cachia and Watt, The Book of Demonstration, vol. 1, p. 33, p. 121 (t), vol. 2, p. 27, 98 
(tr). 

9! Al-Tabari, Jami‘ al-bayan, part 26, pp. 34-35. 

32 For ‘ambiguous’ and ‘clear-cut’ verses of the Qur'an, see above: pp. 133-134. 

33 Dionysius bar Salibi becomes offensive rather than defensive when quoting this 
verse. To him it means that he is free to point out contradictions in the Qur'an, since 
God does not allow Muslims to get angry in debate with the People of the Book: Amar 
Dionysius bar Salibi, vol. 1, p. 101 (t), vol. 2, p. 93 (tr). 

54 For the importance of this verse, see Ch. 4, pp. 119-120. 
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there is more to this verse than one sees at first sight. The Legend, 
for its part, attempts to highlight the sharp contrast between, on the 
one hand, this commendation of Chrisüans and, on the other hand, 
the strong reproof of other non-Muslims in the first half of the same 
verse, which reads: ‘you will surely find that the strongest in enmity to those who 
believe are the Jews and those who are polytheists’. The intent is to show that 
Christians are not considered polytheists in the Qur’an. This served as 
ammunition against the frequent Muslim accusation that Christians are 
in fact polytheists because of their belief in the Trinity? 

In a similar vein one finds Q 49:14: ‘The Bedouins say “we believe”. Say: 
“you do not believe. The faith has not entered your hearts. Say ‘we have become 
Muslims? "^ This verse is the focus of yet another point of controversy 
that touches on the status of Christians. Bahira’s succinct explanation 
of the verse is as follows: ‘with that I mean that the true faith is 
the belief in Christ, and ‘Islam’ is the submission of the disciples of 
Christ’. There is no doubt that this explanation alludes to the exegetical 
discussions about the exact meaning of the term ‘Islam’, the difference 
between the concepts of ‘Islam’ and ‘Belief’, as found in the Quran, 
and the challenge that it posed to mufassirün and mutakallimun. Several of 
the Christian apologists address the intransigent statement of Q 3:85: 
‘Whoso desires another religion than Islam it shall not be accepted of him .5® In 
attempts to find a compelling response to this assertion, Christians 
searched the Qur’an for something that contradicts it. One can infer 
from several sources that they took advantage of the fact that there is 
no uniformity in the use of the term ‘Islam’ in the Qur’an. Pseudo- 
al-Kindi, for example, points out that Q 6:14, in which Muhammad 
is called the first Muslim, contradicts the verses in which Abraham 
is called ‘Muslim’, while the Legend's exegesis quoted above alludes to 
Q 3:52 in which the disciples say to Christ: ‘we believe in God, witness 
our submission (slam) .? 

In the Debate of Abraham of Tiberias, the Christian monk raises this 
issue in a discussion about ritual purity, after one of the Muslims has 


55 See for example the defense of Elias of Nisibis on this issue: ‘Majalis Iliyya mutran 
Nasibin’, al-Mashriq 20 (1922), pp. 117-122, as well as Dick, Mujadalat Abi Qurra, pp. 79— 
80. 

56 See for example the Debate of Theodore and al-Ma'mün and Paul of Antioch's 
Letter to a Muslim Friend; Dick, Mujadalat Abt Qurra, p. 75 (t, Khoury, Paul d'Antioche, p. 
60* (t), p. 170 (tr). 

57 A similar focus on the inconsistent Qur'anic usage is to be found in the Mozarabic 
anti-Islamic tract Liber denudationis. Sce: Burman, Religious Polemic, 332—335 (ttr). For a 
more detailed discussion of Pseudo-al-Kindi's arguments see: Griffith, “The Prophet 
Muhammad, p. 127. 
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criticized the Christians for not performing ritual ablutions. When the 
monk asks which of the two is nobler, Islam or Belief, the Muslim 
replies that these things are the same. The monk, however, claims to 
read in the Qur'an that Belief is stronger than Islam and that Islam 
is something for people who are not truly capable of Belief. The first 
category of people have the inner purity of belief, whereas the second 
have to be satisfied with external purity by means of water? In the 
Debate of Theodore Abi Qurra with al-Ma’min this issue also appears several 
times, and Theodore points out that the term ‘Believers’ stands for 
Christians in the Qur'an? When referring to Q 49:14 he permits 
himself a little tah7if and says: “The Arabs say: we believe’ etc, instead 
of the Bedouins, al-a Tab, about whom the Qur'an speaks disparagingly 
more than once. 

Whereas Abraham of Tiberias focuses on the difference between 
islam and îman, ‘Theodore’s debate and the Legend make the point that 
‘Belief’ and ‘Islam’ essentially revolve around the same religious convic- 
tion, namely the belief in Christ. Theodore claims that Q 49:14 means 
that Muhammad wanted the Arabs to convert to Islam in order for 
them to believe in ‘God’s Word and His Spirit’. Earlier on in the Legend, 
before the quotation of Q 49:14, the monk already declared that *Mus- 
lim’ means ‘the one who surrenders to Christ. Dionysius bar Salibr 
also asserted that Christians ought to be regarded as Muslims, but goes 
even further and counts the Jews as well, since, as he says, islam is 
often defined by Muslim scholars as submission to God and abstain- 
ing from sinning and bad speech. This would mean that all righteous 
people are Muslims." A sign that this exegetical theme was the result of 
real exchanges between Muslims and Christians, not just arguments for 
‘internal consumption’, is found in the Sîra, which reveals the author's 
awareness of such arguments. The Christians from Najran are depicted 
by Ibn Hisham as stubbornly replying to the Prophet’s call to convert: 


58 Marcuzzo, Dialogue d'Abraham de Tibériade, pp. 432—433 (ttr). The quotations from 
the Qur'an which are given as prooftext here are not correct. See the comments of the 
editor on p. 432, n. 16. 

59 Dick, Mujadalat Abt Qurra, pp. 75-76, p. 85, pp. 108-109 (t). It is interesting that 
Donner has attempted to show on the basis of early Muslim and non-Muslim sources 
that there was a historical group of mu minim, ‘believers’, around Muhammad who 
believed in God and the Last Day, but who submitted to a divine Law that was not 
necessarily the Qur’an; Donner, ‘From Believers to Muslims’. 

60 Dick, Mujadalat Abt Qurra, p. 109 (t). For a more detailed discussion of the issue in 
this disputation, see Griffith, "The Qur'an in Arab Christian texts’, pp. 230-232. 

9! Amar, Dionysius bar Salibi, vol. 1, p. 4, pp. 104—105 (t), vol. 2, p. 4, pp. 95-96 (tr). 
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‘we were already Muslims before you’ (i.e. “we have submitted before 
you’). 

Comparing these different examples, we can determine that there 
were two different escape routes available in the face of the claim that 
*whoso desires another religion than Islam it shall not be accepted of him’. On 
the one hand Christians tried to argue that the Qur’an defines Islam so 
broadly that more ‘believers’ fit under the umbrella of ‘Islam’ than only 
those believing in the prophethood of Muhammad. On the other hand, 
others argued that the Qur’an sanctions other beliefs alongside Islam, 
so that even when one insists on the narrow definition of Islam one 
still cannot argue that others are to be condemned as ‘unbelievers’. 
Whereas in the case of Q 49:14 Bahira’s explanation tends towards 
the former idea, I presume that the quotations in the Legend of Q 109 
(... You have your religion and I have mine’) and Q 49:13 (...the noblest of you 
with God ts the most pious of you”) are meant to place emphasis on the latter. 


Concluding comments 


The examples of the Legend’s quotations and exegesis of the Qur'an 
show that the redactor of A2 tried in many different ways to find sup- 
port in the Quran for Christian doctrine. His verses are meant to 
show first of all that the Qur'an is authored by a Christian, and sec- 
ondly, that Muslim polemic against Christian doctrine is not justified. 
An example such as the ‘sūra muhkama’ verse shows that some of the 
verses chosen were not obvious choices: in this case one could certainly 
agree with Ibn Hisham that Christian apologists scavenged the Qur'an 
for apat mutashabihat, ‘ambiguous verses’. One has to realize, however, 
that such quotations are presented jointly with verses that quite plainly 
express appreciation for the Christian faith. Those more straightfor- 
ward verses are to be considered the key to the meaning of other pas- 
sages in the Qur'an; they form the carte blanche to further decipher its 
text and undermine the authority of the mufasstrün. 

And yet many would say that it is illogical and unconvincing to 
argue on the basis of a text which one does not consider as revealed. 


62 Ibn Hisham, Strat sayyidina Muhammad, vol. 1, p. 403. 

63 For an exhaustive treatment of this issue see: Khoury, ‘Exégése chrétienne du 
Coran', pp. 61—75. It is interesting to note that among Arabic-speaking Jews the same 
prooftexts were used to show that it was not necessary for them to convert to Islam. See 
the twelfth-century Jewish apology Bustān al-'ugal by Nathanael ibn Fayyümr: Levine, 
The Bustan al-Ukul, p. 66, p. 69 (t), p. 105, p. roo (tr). 
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It presents the same ambiguity as the phenomenon of Jews arguing 
from the New Testament and Christians from the Talmud, as well as 
Muslims arguing from the Bible while at the same time upholding the 
idea of tahrif. However, as a final comment on the Christian apologetic 
approach to the Qur'an, we may draw attention to the fact that some 
of the Christian apologists did not fail to supply a justification for their 
exegetical efforts: the Qur'an was meant to be preached solely and 
specifically to the ummzyyün, i.e. those who were not acquainted yet with 
the Scriptures. They needed to be introduced to the faith in a basic 
unsophisticated manner. This can explain why some Christian. ideas 
appear only in a veiled manner in the Qur'an, said Patriarch Timothy 
to al-Mahdi. This can also explain why the Christian layer ultimately 
has primacy over other parts of the Qur'an. Nevertheless, this does not 
yet answer the question by whom the Qur'an was created in order that 
it be preached to the ummiyyün. Patriarch Timothy declines to answer 
the question and says: ‘It is not my business to decide whether it is from 
God or not’. A number of apologists refer explicitly to the mission 
of Bahira, but these are remarkably few; most others do not address 
the question at all. It would be interesting to pose the question to 
the West-Syrian patriarch Dionysius bar Salibi for example. He quotes 
from the Qur'an extensively in support of his own religious beliefs, 
but when describing Muhammad’s adolescence he only mentions his 
alleged contact with Jews, not with Christians. Whether the monk 
Bahirà is in the minds of these authors more often than in their writings 
unfortunately cannot be determined. 


64 Mingana, “Timothy’s Apology’, p. 140 (t), p. 68 (tr). 
65 Mingana, “Timothy’s Apology’, p. 109 (t), p. 36 (tr). 
66 See below Ch. 6. 
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Bahira the Source 


We know indeed that they say: ‘It is a man 
who teaches him.’ The tongue of him they 
wickedly point to rs notably foreign, while this 
is Arabic, pure and clear 


Q 16:103 


They say, “Tales of the ancients that he has 
had written down; they are recited to him at 
dawn and in the evening’ 


Q 25:5 


Many of the Islamic tales about Bahira have been reviewed in Chap- 
ter Two. For obvious reasons, none of these traditions describe 2 
as having had extensive conversations with Muhammad about reli- 
gion. The monk is only an instrument used to confirm Mubammad's 
prophethood; the encounter is the enactment of Christian recogni- 
tion of the truth of Islam. The suggestion that Bahira was in fact 
Muhammad’s teacher, who taught him about God, about His prophets 
and about the destiny of humankind, runs counter to Islam's self-image 
as the faith founded on the unmediated revelation of God's Word to 
the ‘Seal of all Prophets’. The possibility that Muhammad became 
Bahira’s pupil after this miraculous encounter is precluded by the tradi- 
tions themselves, because it 1s stated that the young prophet-to-be fled 
back home from Syria.! 

This does not alter the fact that Muslim scholars wanted to defend 
themselves against the allegation that the monk had secretly been the 
Prophet’s teacher. A defensive voice is found, for example, in Ibn 
Taymiyya's all-encompassing refutation of Christianity entitled al-Jawab 


! See above: Ch. 2, pp. 38-40. 
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al-sahih li-man baddala din al-Masih. A fierce defender of Sunni Islam, Ibn 
Taymiyya draws attention to Bahira’s confirmation of Muhammad's 
prophethood, but also stresses that Muhammad was not capable of 
speaking with non-Arabs and that during his two trips to Syria his 
company never left him alone? An example of a less argumentative 
defense against the accusation can be found in hadith. In Bukharr's 
Salüh there 1s the following tradition: 


Abū Ma'mar— Abd al-Warith— Abd al-‘Aziz—Anas: 


There was a Christian man who embraced Islam and read [sürat] al- 
Baqara and Al-Imràn and he used to write for the Prophet. Later he 
reverted to Christianity and he used to say, ‘Muhammad knows nothing 
except what I have written for him’. Then God caused him to die and 
the people buried him but in the morning they found that the earth had 
thrown out his body. They said: “This is the deed of Muhammad and 
his Companions. They have opened the grave of our companion and 
took his body out because he ran away from them’. They dug a deeper 
grave for him, but in the morning they again found that the earth had 
thrown the body out. They said “This is a deed of Muhammad and his 
Companions. ‘They dug the grave of our companion and threw his body 
out because he ran away from them’. So they dug a grave for him as 
deep as they could, but in the morning they found that the earth had 
thrown the body out. Then they believed that what had befallen him, 
had not been done by a human, and they threw him away. 


The accusation that Muhammad received his teachings from a source 
other than God is in all likelihood as old as Islam itself, since the 
Quran already alludes to it. The most crucial verses in this respect 
are Q 16:103 and Q 25:5, quoted above. The former is not only reflect- 
ing the accusation but also a defense against it. But that defense affirms 
the existence of a person to whom Muhammad’s opponents apparently 
referred; someone with ‘a foreign tongue’. According to Muslim tra- 
dition, the occasion of revelation of this verse was indeed the actual 
occurrence of this accusation. The explanation most often given was 
that the person alluded to had been a slave in Mecca or a simple 
craftsman, sometimes also said to be a Christian or a Jew. Gilliot has 
shown that a long list of can be drawn up of the names of this per- 


? [bn Taymiyya, al-Jawab al-salih, vol. 1, part 1, p. 141; Michel, A Muslim Theologian’s 
response, pp. 174—175 (tr). 

3 Al-Bukhari, al-Sahth, vol 4, pp. 523-524. This hadith bears a curious resemblance 
to a story in John Moschos' Spiritual Meadow about a certain monk Thomas from 
Apamea. When people tried to bury a woman on top of him, the earth rejected his 
corpse three times; J. Wortley, The Spiritual Meadow, p. 71 (tr). 
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son appearing in /afsir, among whom feature Bal'am, Yusr, Jabr, Ya‘tsh 
and Yasar Abu Fukayha.* They were all described as belonging to a 
low social class. Some of them were said to have been secret believ- 
ers in the Prophet, while their masters were pagan opponents of the 
Prophet's mission. The sense that a wise learned Christian hides behind 
this accusation in the Qur'an is evidently counteracted in tafsir.’ 


It is interesüng to see that in one of the oldest surviving Muslim- 
Christian debates, the Correspondence of Leo III and ‘Umar I, the verse 
Q 16:103 appears in the discussion.® It is the Caliph who brings it up in 
defense of Muhammad’s revelation rather than his opponent presenting 
it as an argument against it. Although we do not have the exact words 
of Leo in the passage concerned, we read in ‘Umar’s response: 


The pagans of [Muhammad’s] own people had already said, when God 
had sent him to them: “This man is taught by a man.— But the tongue of 
the man they allude to is a foreign tongue, while this preaching is pure, 
clear Arabic.” And God said to Muhammad: “Before this, you did not 
recite any Scripture, nor did you write any with your right hand. And so 
the liars are in doubt. On the contrary, these are clear signs (verses) in 
the hearts of those to whom knowledge has been given, and no one but 
the wrongdoers refuses our signs." 


The second quotation from the Qur'an in this passage is Q 29:48-49. 
Below we will see that to some anti-Muslim polemicists this verse did 
not mean at all what ‘Umar thought it said. But to what argument 
is ‘Umar responding exactly? Apparently, his opponent has suggested 
that it was ‘Yas and Nastür' who had taught the Prophet what he 
gave to his people.’ This reminds the reader of Bahira and Nastür who 
recognized Muhammad, according to the Stra, although it 1s of course 
not clear why the former would be called Yas.° The Caliph then gives 


* Gilliot, ‘Les «informateurs» juifs et chrétiens’, summarized in id, ‘Muhammad, le 
Coran et les «constraintes de l’histoire»’, pp. 19-25 and 10, ‘Informants’. 

5 Ibn Taymiyya therefore uses the exegesis as a defense against the accusation that 
Muhammad had informants: Ibn Taymiyya, al-Jawab al-sahih, vol. 2, part 4, pp. 27-29. 

6 See above, p. 14, for this correspondence. 

7 Gaudeul, “The Correspondence between Leo and ‘Umar’, p. 154 (tr); Sourdel, 
‘Un pamphlet musulmane anonyme’, p. 32 (t). 

8 Gaudeul, “The Correspondence between Leo and ‘Umar’, p. 154 (tr); Sourdel, 
‘Un pamphlet musulmane anonyme’, p. 32 (t). This does not feature in the surviving 
Armenian or Latin versions of Leo's Letter. 

9 There is no good explanation of the name ‘Yas’; it vaguely resembles some of 
the names mentioned above of the ‘foreign tongue’ to which Muhammad’s opponents 
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a brilliantly simple reply in which he refutes the idea of these two men 
having influenced Muhammad: ‘Both of them drank wine, faced the 
East (to pray), venerated the cross, the eucharist and baptism, refused 
circumcision, and used to eat pork. Did our Prophet follow any of their 
teaching?’ A more elaborate version of the same argument is to be 
found in the Letter of Hariin al-Rashid to Constantine VI"! 

Needless to say, that ‘Umar’s pointed replies were not the end of 
the discussion. To him Q 16:103 and Q 29:48-49 were God's refuta- 
tions of Muhammad's opponents, but his opponents kept on repeating 
and refining their arguments." It is interesting to see, for example, how 
Q 16:103 becomes the centre of an argument against the inimitability 
of the Qur'an. In the correspondence between the two scholars Ibn 
al-Munajjim and his Christian friend Qusta ibn Luqa (probably writ- 
ten between 862 and 872) this verse occurs in the debate about 2۰ 
In the kalam-treatises of the ‘Proofs of Prophethood’ it was argued that 
the miracle of the Our'an need not be demonstrated on the basis of 
later investigations into the particularities and esthetics of its language 
and style, but rather on the basis of the fact that when the Prophet 
challenged the people in his environment to produce something sim- 
ilar, no one even tried. From this the mutakallimiin deduced that the 
Qur’an’s inimitability was self-evident. Ibn al-Munajjim focuses even 
more closely on the actual prophetic challenge, while presenting his 
Christian friend with a psychological ‘Proof of Prophethood’. He argues 
that on the basis of his remarkable achievements during his lifetime it 
is certain that Muhammad had an extraordinary intelligence. Someone 
who was so smart would never have voiced a challenge to his oppo- 
nents if he were not absolutely sure that he was right. Muhammad must 
therefore have had the unshakable—supernatural—conviction that no 
one could imitate his Scripture. And indeed, there was no one who took 
up the challenge, he asserts. But this position drew an objection from 
Qusta. How can one say that no one challenged the Prophet if they 
even said ‘it is only a mortal who 1s teaching him’? The defense against 
that claim, which, as we have seen, is given in the same Qur’anic 


alluded, but since none of these ever appear in Muslim-Christian disputations, it seems 
unlikely to me that one of these men is meant. It is most likely to be a scribal error. 

10 Gaudeul, "The Correspondence between Leo and ‘Umar’, p. 154 (tr); Sourdel, 
‘Un pamphlet musulmane anonyme’, p. 32 (t). 

۱۱ For the relevant passage, see: Safwat, Jamharat rasa? al-Arab, vol. 3, p. 232. 

1? The controversial verse 16:103 is also echoed in the Mozarabic Liber denudationis; 
see below: p. 167, n. 51. 
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passage, fails to convince Qusta. According to him these words are 
proof against prophethood rather than proof of his prophethood.'’ He 
does not elaborate, but presumably he considers the mere fact that the 
Qur'an reminded the Arabs of the words of some foreign man as clear 
enough proof of the fact that its Jaz was challenged at the time. 

There are some similarities between Qusta ibn Lüqa's argumenta- 
tion and that found in a famous attack on the Prophet written by a 
‘freethinker’ (zindiq).* A few notorious ‘freethinkers’ in Medieval Islam 
disputed the very existence of prophethood and thus placed them- 
selves entirely outside the community of believers. If prophets teach us 
what we can infer through reason, they argued, then why do we need 
prophets? And if they teach something contrary to reason, they added, 
how could we accept them trying to alter to alter the reason which God 
has given us? Why would God need to single out certain individuals to 
teach humankind about Him, rather than endow all with the same rea- 
son? Such were the questions posed by Ibn al-Rawandi (ninth c.), Aba 
‘Isa al-Warraq (d. c. 864), Muhammad ibn Zakariyya’ al-Razi (d. 925) 
and the mysterious group of the Barahima (‘Brahmans’), as we find them 
in the works of later Muslim apologists and heresiographers who tried 
to refute their views. How the issue of Muhammad's access to Biblical 
knowledge played a role in the thinking of someone who accepted noth- 
ing of the 'revealed religions! but nevertheless mingled in the disputes 
of their respective apologists, can be reconstructed from the fragments 
of the Kitab al-zumurrud. The work survives only in fragments and sum- 
maries in works of Muslim theologians who tried to refute it, notably 
the Majális al-Mu'ayyadiyya of the Isma Tı daî al-Mu'ayyad fi l-Din Hibat 
Allah ibn Abi ‘Imran al-Shirazi,!> al-Maturidr's Kitáb al-tawhid and ‘Abd 
al-Jabbar’s Tathbit dalail al-nubuwwa. The book is most often said to be 
written by Ibn al-Rawandi, although Abū “Isa l-Warràq is also men- 
tioned as the author by ‘Abd al-Jabbar. Al-Maturidi, while summarizing 
the dispute which the book contains, attributes the arguments in favor 


13 Samir and Nwyia, ‘Une correspondance islamo-chrétienne’, p. 642, p. 644 (t), p. 
643, p. 645 (tr). f ۱ 

14 The Persian term zindiq, plural zanadiqa, was used to refer to Manicheans, but in 
early Islam it also acquired the meaning of renegade or unbeliever. Sarah Stroumsa 
gave the group of extreme rationalists who attacked Islam and the concept of prophet- 
hood the appropriate label ‘freethinker’ in her extensive study Freethinkers of Medieval 
Islam. 

15 The refutation of the Kitab al-zumurrud contained in the Majalis al-Mu’ayyadiyya was 
taken by al-Mu'ayyad fi |-Din from another, unknown, Isma'îl dat. It has been edited, 
translated and discussed in: Kraus, ‘Beiträge zur islamischen Ketzergeschichte’. 
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of prophecy to Ibn al-Rawandi and those against it to Abū 153.16 The 
question of Muhammad’s sources appears in the middle of a discussion 
about Jews and Christians who indirectly acknowledged Muhammad’s 
prophethood, when he challenged them publicly. According to Muslim 
tradition, the Prophet exhorted the Jews to wish for their own death, if 
they were so sure that he was not a prophet. The Jews did not and the 
conclusion was that they did not dare to do so. Similarly, Muhammad 
told the Christians of Najran to acknowledge that he was a prophet 
foretold in their Scriptures and to sign a treaty with him. When they 
refused, he challenged them by saying that God would curse the party 
that was in the wrong (a custom called mubahala)." At that point the 
Christians gave in and accepted the terms of the treaty, hence admit- 
ting that God may well be on Muhammad’s side. Muslim mutakallimün 
used these events to show that even some people who did not con- 
vert nevertheless admitted that Muhammad was a prophet and that 
this was in all likelihood on account of them having found prophecies 
about his appearance in their Bible books. And likewise in the Kitab 
al-zumurrud, the opponent of the ‘freethinker’ claims that these events 
not only prove Muhammad’s prophethood, but also that of the Bib- 
lical prophets, because their prophecies were fulfilled in Muhammad. 
To deny the very existence of prophets is therefore absurd, he claims. 
But the anti-Muslim polemicist refutes this point in two different ways. 
First of all, it is not impossible that some of the Biblical prophets have 
truly predicted the coming of Muhammad, but that is nothing more 
than looking into the future, which astrologers can do as well. Secondly, 
it is possible that Muhammad knew from the Bible what kind of pre- 
dictions it contained and that he acted purposely in such a way as to 
‘fulfil? them. The latter point is somewhat concealed by the allusive 
rendering of the debate, but this is how one presumably has to under- 
stand the function of the quotation in the middle of this argument of 
Q 29:48: ‘And thou wast not (able) to recite a Book before this'.!? This 
verse is quoted in anticipation of the Muslim claim that as Muhammad 


16 These issues are discussed elaborately in Stroumsa, Freethinkers of Medieval Islam, 
pp. 37-86. 

17 See for this Schmucker, ‘Die Christliche Minderheit von Nagran’, pp. 183-250. 

'8 Quoted from Yusuf Ali’s translation, with the added ‘able’, which reflects the 
traditional interpretation of the verse as a sign of Muhammad's illiteracy and ignorance 
of the Bible. This is obviously how it functions also in this debate. The verse itself 
somewhat less specific: wa-md kunta tatlii min qablihi min al-kitab: “You have not recited a 
book before’. 
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was illiterate he could not have searched the Bible for predictions that 
he could subsequently have decided to fulfill. Even if he was illiter- 
ate, the freethinker argues, Muhammad could have heard Biblical sto- 
ries and memorized them, because ‘memorization takes the place of a 
book’. The striking point of this argument is that with this attack on 
Muhammad’s prophethood, the prophethood of the earlier prophets is 
called into question as well. Their predictions are not really prophecies, 
it was suggested, nor is the one who fulfilled them really a prophet. 

The reply, in its turn, is quite sharp-witted: memorization of texts 
is not on the basis of dictation but by means of recitation and for 
recitation a book is needed.? Moreover, Muhammad did not grow up 
in isolation. He was part of a community. People would have noticed 
it if he had been studying or memorizing, and it would have been very 
easy for them to refute his revelation on that ground. 

This discussion gives us an idea of the intricacy of the debate be- 
tween the Muslim mutakallimin and their opponents about Muham- 
mad’s access to religious sources prior to the beginning of his mission. 
Unfortunately we do not know what the freethinker would have replied 
to al-Maturidi’s argument that if Muhammad had been studying the 
Holy Books, before his call, people would have known about it. 

The examples discussed above show clearly how such discussions 
among the mutakallimin, who were thoroughly aware of the arguments 
that were circulating in the different religious communities, focused 
on hypothetical situations during the Prophet’s early life. It is impor- 
tant to note that before these intense discussions evolved, Christians 


19 Inna l-hifz yaqümu maqam al-kitàb; such was the argument cited by al-Maturidi: 0 
al-tawhid, p. 196). In the Majalis al-Mw ayyadiyya (see: Kraus, ‘Beiträge zur islamischen 
Ketzergeschichte’, p. 103 (t), p. 114 (tr)) it remains unclear why this verse is quoted, 
and its passage can only be understood by means of comparison with al-Maturidi. 
One can also read the argument without taking the context of the argument about the 
mubühala into consideration and interpret it as a more general claim that Muhammad 
had access to sources, as Thomas does (Thomas, Anti- Christian Polemic in Early Islam, p. 
28: ‘the fact that the Prophet could not read does not mean that he did not remember 
stories he had heard’) or as an argument against Muhammad’s supposed miraculous 
knowledge of things from the past, as Stroumsa does (Stroumsa, reethinkers of Medieval 
Islam, p. 64: ‘the fact that he was able to recount events from the past does not prove 
that he was a prophet. [He could have read about those events in the Bible] and, if he 
was illiterate, he could still have had the Bible read to him’; see also: Stroumsa, “The 
Blinding Emerald’, p. 174). 

20 This is how I interpreted the words wa-ahdla li-anna l-hifz yakünu ‘an al-tilawa wa-ma 
bi-ilg@ ‘alayhi fa-huwa ‘an kıtab yuqra'u which follow the remark that memory can take the 
place of a book: al-Maturidi Kîtab al-tawhid, p. 196. 
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in the Near East had already developed their own traditions about 
Muhammad’s teachers, which had more substance than the hypothet- 
ical ‘foreign tongue’ or ‘recited Book’ that feature in the interreligious 
kalam. In Chapter Two I have mentioned that in one of the earliest 
Christian-Muslim disputations, the Disputation of Bet Hale, the monk 
asserts that Muhammad knew the term ‘God’s Word and His Spirit’ 
from the Gospel of Luke. He does not specify how Muhammad would 
have become acquainted with the Bible. However, in the continuation 
of this discussion about the three hypostases of God, the Arab asks why 
Muhammad called his people to the worship of the One God only. At 
this stage the monk brings up the person whom he apparently believes 
to be the Prophet’s instructor: 


Know, o man, that when a child is born, because it has no solid senses 
yet which can take in solid food, they feed it milk for two years, and 
after that they give it bread to eat, likewise Muhammad, because he 
was aware of your childishness and the paucity of your knowledge, 
has first made the One True God known to you, a teaching which he 
had received from Sergius Bahira. Because you were still children in 
knowledge, he did not teach you about the mystery of the Trinity, lest 
you erred [by worshiping] a large number of Gods, because you might 
have said: ‘if Muhammad proclaims three, we will make seven others, 
because when there will be ten, they will become even more powerful.’ 
And you would have pursued idolatry, just as before.?! 


This is the oldest surviving text to make mention of Sergius Bahira. 
As one can see, he appears as the source of the Prophet's monotheism. 
The passage quoted suggests that the Prophet did know that this was 
a simplified version of the truth, and that he was aware of the triune 
nature of God. This idea of Islam being an adapted version of the truth 
is quite common in Eastern Christian apologetic texts. The debate 
of Timothy with al-Mahdi gives expression to the same idea in very 
similar terms.” 

A more extensive Eastern-Christian account of Muhammad’s life 
and his contact with Christians is to be found in the Apology of 53 
It refutes the claims of Islam in the greatest detail and often does so by 
using Muslim sources, for example hadith. Below the surface of its out- 
right, almost violent, rejection of Islam, there are some intricate argu- 
ments which show that the author was not just trying to radically dis- 


?! MS Diyarbakir 95, fol. 5a. 
22 Mingana, “Timothy’s Apology’, p. 140 (t), p. 68 (tr); and see above Ch. 5, p. 149. 
?3 See also above: Ch. 1, p. 23 and n. 39, for this text. 
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miss but also to carefully refute Islam. Since slightly diverging versions 
of the text circulated in the different Eastern Christian communities, 
it is to be regretted that no critical edition has as yet appeared.*! Nev- 
ertheless, a thorough reading of the different versions has been under- 
taken by Landron. She confirms the opinion of Mingana and Graf who 
believed the text to have originated in an East-Syrian milieu and adds a 
number of decisive arguments for this.” When it comes to the question 
of Sergius, the Apology of al-Kindi sketches a picture of events remarkably 
similar to those of the Legend.” Sergius is not a heretic who sets out to 
corrupt the Arabs, but rather a monk who has sinned but repented and 
began to proselytize in order to make up for what he had done wrong.” 
It is not made clear of what his sin consisted of; but as an attempt to 
regain the confidence of his fellows, he sets offto the Tihama to convert 
the pagans and the Jews, beginning with the youngster Muhammad. 
He was successful in converüng him to East-Syrian Christianity and if 
it had not been for his untimely death his mission would have been 
accomplished.” The book which Muhammad received from Sergius 
was ‘in the spirit of the Gospel’. Only after the Prophet's death, when 
the community was in turmoll, did the Jews begin to exert their influ- 
ence and to present bits of text that were written according to their 
liking. 

Pseudo-al-Kindi continues with an account of the scheming of these 
Jews. The polemicist concentrates on three things attested by Islamic 
sources: the apostasy (ridda) after the death of the Prophet, the rivalry 
between ‘Alı and Abū Bakr, and the collection of the Qur'an. During 
this period the influence of ‘Abd Allah ibn Salam and Kab al-Ahbar 


24 That is to say: of the Arabic original (it has been announced in Farina and 
Ciaramella, ‘Per una edizione critica della Apologia’). The Latin version has recently 
appeared in a critical edition: González Muñoz, Exposición y refutación del Islam. 

25 Landron, Attitudes Nestoriennes, pp. 82-83. For a more detailed discussion of the 
manuscript tradition, see: Farina and Ciaramella, ‘Per una edizione critica". 

?6 For Graf this was reason to assume that the Legend was an elaboration of the basic 
story in the Apology of al-Kindi, but nothing compels us to assume such a chronology; 
Graf, Geschichte der christlichen arabischen Literatur, vol. 2, pp. 148—149. 

27 Tien, Risalat al-Kindi, p. 76: ahdatha hadathan ankarahu ‘alayhi ashabuhu fa-haramühu 
wa-akhrajuhu wa-qata'ühu ‘an al-dukhül ilā l-kanisa wa-amtana% min kalamihi wa-mukhatabatihi 
‘ala mà jarat bihi l- ada minhum fi mithl hadha l-darb fa-nadima ‘ala mà kana minhu fa-arada an 
yaf ala filan yakünu lahu tamhis ‘an dhanbihi wa-huya ‘inda aşhabihi |-Nasara. 

28 Tien, Risalat al-Kindi, p. 77: fa-lamma qawiya l-amr fi l-Nasrāniyya wa-kāda yatimmu 
tuwuffiya Nastiriyus hadha. 

29 Tien, Risalat al-Kindt, p. 78: al-kitab alladhi dafa‘ahu ilayhi sahibuhu ‘ala maa و‎ p. 
79: al-nuskha allati kanat muludda ‘ala maa l-inyil. 
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was as follows: they approached ‘Ali, offering to teach him in the way 
his master had been taught by a Christian, so that he could be a 
Prophet, too, and would gain a higher status than Abu Bakr. Although 
this secret bond was soon discovered, the two Jews managed to insert 
some of their views into the Evangelic scripture of Sergius." As a 
consequence of the changes made by ‘Alı, conflicting texts began to 
circulate. This called for an extensive editing process, which Pseudo-al- 
Kindi describes in detail with references to Islamic tradition. Although 
the author's insinuations seem rather fantastic, he is in fact alluding to 
the debates between Shiis and Sunnis, who have accused each other of 
tampering with the Our'anic text.?! 

Returning to Sergius, it has to be recognized that he is spared 
Pseudo-al-Kindrs usual harshness, because he taught Muhammad 
about Christianity and gave him a Gospel-like book.?? 

One aspect of the text which still deserves to be mentioned, however, 
is the fact that Sergius is said to have changed his name to ‘Nestorius’. 
This claim is reminiscent of the Islamic tradition, in which Nastir is 
one of the monks who recognized Muhammad as a Prophet. Later on 
in the Apology of al-Kindi there is a reference in passing to monks in 
Muhammad’s environment. In a discussion about martyrdom, Pseudo- 
al-Kindi tries to make clear that only Christian communities appear to 
be worthy of the blessing of the relics of martyrs. He contrasts the many 
Christian countries where holy men and relics heal people with the 
desert of Arabia where no one can benefit from such wonders, because 
no Christian has gone there except Sergius, known as Nestorius, and 
John, known وه‎ 

The reason for giving these double names corresponds to what I 
have said earlier on about the invention of the name Sergius for the 
Legend. A Christian author could not possibly consider the Nastür and 
Bahira from Islamic tradition as proper names and, hence, they had to 
be supplied with the Christian name, too. The fact that Bahira is not 
called Sergius by Pseudo-al-Kindi is, of course, surprising. 


30 Tien, Risalat al-Kindi, pp. 79-84; Tartar, Dialogue Islamo- Chrétien, pp. 181—192 (tr). 

31 See Modaressi, ‘Early Debates on the Integrity of the Quran’; Brunner, ‘La 
Question de la Falsification’. 

32 Once the Apology of al-Kindi was translated into the Latin, it was interpreted in a 
much more negative light. See the next section. 

33 Tien, Risalat al-Kindi, p. 120; Tartar, Dialogue Islamo- Chrétien, p. 231 (tr). 

5* See above, p. 58. 


THE LEGEND OUTSIDE THE LEGEND 161 


It is also worth drawing attention to a passage in al-Hashimrs part 
of the Apology, which is clearly a forgery by the Christian author who 
wants to show Islam is inferior to Christianity? In this ‘invitation to 
Islam’ Pseudo-al-Kindi also tries to show Muhammad's contact with 
Christians during his lifetime by describing how Muhammad met reg- 
ularly with monks in Syria, with whom he established a friendship and 
spent a long time discussing during his frequent visits. This is then, 
again, the background for the revelation of Q 5:82.99 

The Apology of al-Kindi has had a tremendous impact on the Medieval 
European polemic against Islam. As will be discussed in the next sec- 
tion, this text was responsible for many of the polemical anecdotes 
about Sergius! influence on the Prophet that circulated in Europe. By 
contrast, if we look at the Eastern Christian writings about Islam, there 
are not many works which go into detail about the alleged role of 
Sergius Bahira in the genesis of Islam. One of those that does is the 
Arabic Apocalypse of Peter (“The Book of the Rolls’), but this work will be 
discussed in the next section. 

Many centuries after the Apology of al-Kindi, another story was told 
about Muhammad's instruction by a monk. It 1s included in a popular 
Christian Arabic apologetic text, the Debate of George the Monk with Three 
Muslims in the year 1217.7 The old monk, who refutes three Muslims in 
this debate, gives his own view of the rise of Islam: 


Muhammad was a Bedouin camel driver who used to visit Jerusalem. 
He stayed with a Christian who belonged to the tradition of Nestorius. 
The name of the monk was Bahira. When that man inquired about his 
confession and his religion he found out that he was from the nation 
that does not know God, the nation of Ishmael. They used to worship 
an idol called Akbar and their prayers before him were poems on the 
subject of lust and desire, which they used to write on tablets and 
which they would hang above the idol. They prayed to them and called 
them ‘the suspended seven’. When Bahira learnt that he was from that 
tribe he sympathized with him, out of affection and friendship. And 
[so] he acquainted him with the knowledge of God and recited to 
him sections from the Gospel, the Torah and the Psalms. And when 


35 See above p. 23, n. 39. 

36 Tien, Risalat al-Kindi, p. 6; Tartar, Dialogue Islamo- Chrétien, p. go (tr). For the impor- 
tance of the verse O 5:82, see above: Ch. 4, pp. 113-121. 

37 This is a apology of Melkite origin that has known an immense popularity; see 
Samir, ‘Auteurs arabes chrétiens du XIIe siècle’. 
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[Muhammad] went back to his country he condemned them, saying: 
‘you are in obvious error and your worship is vain, harmful and of no 
avail.'5$ 


Muhammad then began to teach them about God and His promise 
of paradise for the faithful. The Arabs were reluctant to join this new 
faith and said that they feared their God Akbar. Muhammad never- 
theless wins them over when he tells them *worship God and venerate 
Akbar’. With this compromise several tribes converted collectively. A 
problem that Muhammad had to face with this new community was 
that they wanted to intermarry with closely related family members. 
When the Prophet decided to write to his ‘guru’ for advice on this 
issue, he told him to prohibit it, and with some difficulty Muhammad 
imposed some limitations on incestuous marriages. This episode is the 
second and last time that Bahira features in George the Monk’s descrip- 
tion of early Islam. After that Muhammad’s mission is marked by war- 
fare and polygamy. 

Throughout this Debate of George the Monk, one notices that its author 
was unforgiving in his judgment of Muhammad and the Arabs. They 
are people who are so obsessed with the material world that they 
cannot grasp anything spiritual. ‘The only reason why the tribes joined 
Muhammad’s cause is because they were promised a wonderful afterlife 
and because they were allowed to continue their worship of their idol 
Akbar. When looking at the figure of Bahira and the question of his 
influence on Muhammad, some interesting aspects of his role can be 
noted. The monk teaches Muhammad about God and the Scriptures 
out of friendship and compassion. Even when the Arabs fail to grasp 
the good news in its proper form, the monk still advises Muhammad 
to preach decency. This is definitely a positive role; the text suggests 
that the monk 1s in no way responsible for Islam in its final form. The 
striking element in all of this is that the monk was a ‘Nestorian’. In no 
way does the Melkite author suggest that therefore Bahira must have 
taught Muhammad unorthodox doctrines. 

This is interesting, because this detail also reflects back on the Apology 
of al- indt. As I already indicated, the Apology could well have originated 
in an East-Syrian milieu. But because the Debate of George the Monk alerts 
us to the fact that a positive view on a ‘Nestorian’ can also come from 
elsewhere, it has to be noted that in the case of the Apology of al- fandi, 


38 Carali, Le Christianisme et l'Islam, pp. 51—52 (t). 
39 For this idea, see ES below: p. 301, n. 104 and the literature cited there. 
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the fact that Muhammad’s instructor is a ‘Nestorian’ and at the same 
time a well-intentioned man 15 no additional argument for the East- 
Syrian origin of the Apology. We may surmise that to the author of the 
Debate of George the Monk the confessional background of Bahira was a 
historical fact which he knew through the tradition reflected in the 
Apology of al-Kindi and which he adopted without further questioning. 
Another interesting point to note 1s that there 1s no involvement of Jews. 
The text explains Islam purely from the point of view of its Christian 
beginnings and the influence of the uncivilized Arabs on its message. 
This already brings us to the end of the Eastern Christian writings 
that describe the role of the monk. Obviously, there are references in 
passing to the figure of Bahira. For example that Bar Hebraeus in his 
Arabic chronicle relates the story of the monk's miraculous recognition 
of Muhammad as a young boy and the prediction of a grand future.” 
Syriac chroniclers who described the beginning of Islam sometimes 
mentioned that Muhammad as a young man had traveled regularly 
to Syria and Palestine, but when they mention his encounters there 
the reference 1s most often to the Jews, from whom he allegedly learnt 
about the existence of the One God.“ These accounts are too brief 
for us to understand whether, for example, the Jewish influence on 
Muhammad was considered more profound than the Christian one 
(assuming that these chroniclers were, as such, familiar with the stories 
about the monk) or whether the issue was just too sensitive to address. 
If we look outside the world of Syriac and Christian-Arabic apolo- 
getics vis-à-vis Islam, there are very few Christian writings which follow 
the line of thought that we have come across in the texts discussed 
in the above. They either describe Bahira as nothing other than the 
fount of Muhammad’s Christian beliefs, or specifically portray him as 
a benevolent preacher who tried to bring Muhammad into the fold. 
It is interesting to note, for example, that among the many Arme- 
nian texts which dismiss the entire religion of Islam as the product 
of an evil Christian heretic, there is also one historian who explains 
the error of Islam as having come into being only after Muhammad 
had abandoned his Christian teacher. The author in question, Mkhi- 
tar of Ani, writing in the late twelfth or early thirteenth century, saw 
Bahira (Bkhira) simply as a teacher, who lived in Sinai and instructed 
Muhammad in the Christian Scriptures. Muhammad, at a certain 


40 [bn al-Tbri, Tarikh mukhtasar al-duwal, p. 94. 
41 See above: Ch. 1, p. 33 and n. 71. 
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point, deserted his master and learned some rites and doctrines from 
a Jewish merchant. In the end he was dissatisfied with both faiths and 
began his own heresy: ‘And [Muhammad] began of his own invention 
to proclaim a new faith, opposed to the truth and the false'.? ‘There is 
no doubt that the former refers to the teaching by the Christian, the 
latter by the Jew. From then on the new religion became pure idola- 
try, inspired by demons. An intriguing aspect of Mkhitar's description 
of the origin of Islam is that he includes the ‘Childhood of Jesus’ in 
the list of Scriptures that Bahira taught *Mahmet'. This undoubtedly 
refers to the Arabic Infancy Gospel, which recounts miracles of Christ 
which the Qur'an contains as well, but which had not been transmitted 
among the canonical books of the New Testament. 

There is also one example of a Greek work which describes the pos- 
itive role of Bahira: the Confutatio Agarent by Bartholomew of Edessa. 
There is no mention of this author in the sources, but on internal 
grounds ‘Todt has convincingly dated the text to the late twelfth cen- 
tury^ Just as Mkhitar of Ani’s work is an exception among Arme- 
nian works about Islam in the way it describes the Christian influ- 
ence on Muhammad, likewise Bartholomew is an exception to the rule 
within the Byzantine traditions. This can be explained on the basis 
of the author’s comments about his sources. He calls himself ‘a monk 
from Edessa’ and is familiar with both Islamic and Arab Christian lore 
about the life of the Prophet. His acquaintance with the name Bahira 
(‘Pakhura’ in his spelling) presumably comes from Syrian Christians or 
from Muslims; in Greek sources he would not have found the name. 
Similar to the Debate of George the Monk, the Confutatio Agarent speaks of 
Bahira as a ‘Nestorian’, and even though there is no reason to assume 
that Bartholomew sympathizes with the East-Syrian Christians, he nev- 
ertheless describes Pakhura’s teachings and intentions as praiseworthy. 
As Bartholomew explains it, Pakhura lived on a mountain near Mecca 


42 Thomson, ‘Muhammad and the Origin of Islam’, p. 846. The whole section on 
the origin of Islam is translated on pp. 846-853. 

43 One of the sources of this part of Mkhitar of Ani's work is a Karshüni document 
that was translated into Armenian, and was used also in other Armenian writings about 
Islam. The text is presented at the end of the first part of Mkhitar's History in the edition 
by Patkanian, Melchitar Anetsvo patmutyan, part I, Appendix; I have not been able to get 
access to this work. From the passage cited by Thomson, we can see that the text must 
be closely related to the Legend. It contains the anecdote about the cow bringing the 
Qur'an on her horn, in wording very similar to the Legend: Thomson, ‘Muhammad 
and the Origin of Islam', p. 853. 

4t Todt, Bartholomaios von Edessa, pp. xxxix-xlvi. 
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and taught Muhammad for seven years. He tried to convert him to the 
faith and have him baptized. But as time went on, he decided instead 
to turn a blind eye to Mubammad's false claims. The explanation for 
this decision forms a remarkable parallel with the Legend. It 1s his fore- 
knowledge of the Arab dominion in the world which leads him to keep 
on preaching to Muhammad. The monk's mission is characterized as 
a form of ‘damage control’, aimed at securing the future power of the 
Arabs. In effect, if he had not preached Christianity to the Arabs, then 
their rule could have been much worse. The monk’s traces can still be 
found in the Qur’an, Bartholomew concludes. Reminiscent of the Leg- 
end and the Disputation of Bet Hale, the Qur’an’s understanding of Christ 
as Word of God stems from Pakhura’s teaching, as opposed to all the 
error that was proclaimed by Muhammad and his successors who codi- 
fied the Qur'an. 


In the next sections of this chapter it will become clear that in many 
respects the Byzantine and Medieval European traditions about the 
Chrisüan influence on the Prophet are radically different from the 
texts that we have discussed so far. Nonetheless, there are examples of 
texts in Latin which do reflect the Eastern traditions about a pious and 
persevering counsellor to the Prophet. It need not surprise us that one 
important channel of transmission were the Crusader States. William of 
Tripoli, a Dominican residing in the East wrote his Notitia de 0 
as an aid for his fellow Dominicans and other Christians to collectively 
expose the untruth of Islam. His ‘knowledge’ about Islam often reflects 
the ideas of Christian Arabs. His way of describing Muhammad's youth 
shows that he has absorbed the stories of local people. He mentions the 
fact that Bahira had received a revelation about a man who would 
appear in his monastery and who would oppress Egypt for a long 
time. When Muhammad arrived in actual fact, the tiny door of his 
monastery transformed itself into a majestic gate so as to welcome the 
chosen man. Again, it is the monk who then introduced Muhammad 
to the basics of the faith. Only once the monk is killed by Muhammad's 
companions did the evangelization of the Arabs go completely off 
track. From then on, as William saw it, they turned to robbery and 
plunder.“ It was also in this later period that the Qur'an was written. 


4 Todt, Bartholomaios von Edessa, pp. 12-13, 20-21, 68—75 (tr). 
46 Engels, Wilhelm von Tripolis, pp. 196—203 (ttr). For the theme of Bahira’s murder, 
see below: Ch. 6, pp. 189-196. 
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According to William, it only happened after Mubammad's death, 
when his followers became aware of the fact that other religions have a 
Holy Book." 


Bahia the Heretic 


In the previous section I have noted that the few Syriac and Christian 
Arabic texts which go into detail about the alleged contact between 
Muhammad and a Christian do not portray this as the negative influ- 
ence of the master on the disciple. There is one interesting exception: 
the Arabic Apocalypse of Peter (“The Book of the Rolls’). It is a volu- 
minous text, composed by a Miaphysite Christian, which integrates 
slightly adapted versions of the Cave of Treasures and the Testament of 
Adam, prophecies about the early Christian kings, and an account of 
Clement’s encounter with Peter and the adventures of Peter in Rome, 
among other things. In addition, this work contains a detailed revela- 
tion of Christ to Peter, which contains some of the most vicious state- 
ments about Islam to be found in Christian-Arabic writings.? Christ 
reveals to Peter what will happen to the world when Islam appears. 
When explaining to him where the rule of the ‘Sons of the Desert Ass’, 
1.e. Muhammad, comes from, Christ also alludes to Bahira: 


Know, o Peter, that when the herdsman of the Sons of the Wolf appears 
he will be acquainted with the faith, which he will learn from the straying 
sheep who is banished from my church to the desert, speaking about me 
in the way the Jews do and hating me and my flock. He will have the 
clothes of a lamb even though he is a devouring wolf and at that time he 
will resemble a sheep. This herdsman will appear in the year ....50 


From this piece it is only clear that the Christian teacher of Muham- 
mad was banished from the church. Yet whether he is also the wolf 
in the sheepskin 1s unclear, given the 1mpression left in last line to the 


4 Engels, Wilhelm von Tripolis, pp. 244—247, pp. 210—215 (ttr). The anonymous text De 
statu Saracenorum, which was composed just a few years later, uses the JVotitia de Machometo 
extensively and gives a similar account of the happenings with the monk; see Engels, 
Wilhelm von Tripolis, pp. 268—277 (ttr). 

^* Mingana has translated the work on the basis of a Karshüni manscript, which he 
published in facsimile with his translation: Mingana, “The Apocalypse of Peter’. 

49 See Roggema, ‘Biblical exegesis and interreligious polemics’. 

50 Anon, Kitab al-majall, fol. 67a. I am translating here from the unedited MS Par. Ar. 
76, which is slightly clearer than the manuscript published Mingana. 
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effect that it is Muhammad. Further on in Christ's revelation to Peter 
about the rise of Islam, the Christian teacher appears once more, but 
again it is unclear what the author wants to say about him. One can 
recognize quite clearly the references to the two Jews who spread false 
traditions and composed the Qur'an. They appear as ‘K’ and ‘S.5! 
They are predicted as interfering in the Prophet's affairs after the death 
of the ‘straying sheep’, i.e. the Christian teacher: 


When the straying sheep, who will be his teacher in the beginning [and] 
who belongs to my people, has died, two Jews will befriend him [i.e. 
Muhammad] [...] these two men will compose a book for the desert 
ass, compiled from many books. These two Jews will believe in me from 
one point of view and disbelieve in me from another. This man will take 
twelve chiefs, resembling me at that time. Woe, o Peter, to the two Jewish 
hypocrites after him. And woe to the straying man before that, who then 
becomes his teacher. His name starts with B. These three are the head of 
hypocrisy and destruction. They will corrupt what is orthodox (mustaqim) 
in the sayings of their lord and what 1s corrupt they will make even more 
corrupt.?? 


The view of this apocalyptist, who voices his anti-Islamic polemic 
through the mouth of Christ, resembles the Apology of al-Kindi to some 
extent. One can recognize in it, for example, the alleged influence of 
two wicked Jews after the death of Bahira. It remains unclear, however, 
whether the Christian teacher is involved with writing the Qur'an or 
not. At first it seems that this was only the role of the two Jews, but then 
three men are mentioned together as the instigators of ‘hypocrisy and 
destruction’. 

Despite the vagueness of both of the passages quoted at length above, 
at least there is the clear message in both that the straying sheep was 
a Christian, who is partly to blame for the untruths of Muhammad’s 
message. If we compare this with the Syriac and Christian Arabic texts 
mentioned in the previous section, then it becomes evident that the 


5! The first is Ka‘b, who is described as disseminator of false hadiths, the second 
is probably Salman al-Farisi, because it is said that this man will come from the East. 
According to Muslim tradition he was a Zoroastrian, but he appears as a Jewish convert 
to Islam in the Liber denudationis as well; Burman, Religious Polemic, pp. 270—273 (ttr). The 
author suggests that he is one of the people to whom the ‘foreign tongue’ of Q 16:103 
refers. When two men suggested this to the Prophet he had an epileptic fit; he tried to 
defend himself by reciting the verse, but his opponents replied: “It is possible that they 
speak and explain to you in their language. You will embellish and correct it in your 
language’. For the polemical use of Q 16:103, see above: pp. 123-128. 

52 Anon, Kitab al-majall, fol. 68a. 
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Arabic Apocalypse of Peter is somewhat of an isolated case. However, this 
text is rather unremarkable if one reads it against the background of 
Christian writings about Islam from Byzantium or Europe, in which the 
role of the Christian teacher to Muhammad is frequently described in 
markedly negative terms. There are numerous texts which describe him 
as a heretic of sorts. Or alternatively, he is a deceiver, who consciously 
leads people astray for a variety of reasons. 

In this section I want to look in detail at some of the texts which 
describe the monk as a heretic. To discuss this theme exhaustively is 
close to impossible, since the sources are endless. The best that can be 
done is a close reading of a number of them, which in turn will reveal 
that there were many different ideas in circulation, each revealing a 
different interpretation of what Islam really is. 


The Arian monk 


The accusation that Muhammad had received his religious knowledge 
from a heretical Christian can be traced back to as early as the first 
half of the eighth century, when John of Damascus in his disorderly 
critique of Islam wrote that Muhammad had met an Arian monk 
before creating his own particular ‘heresy’. The statement comes at 
the beginning of Chapter 100/101 of De Haeresibus, but no further word 
is devoted to this supposed informant of Muhammad, nor is a name 
provided. 

Theodore Abū Qurra echoes John of Damascus’ assertion in one 
of his treatises against Islam. While trying to prove to his imaginary 
Muslim opponent that Christ is pre-eternal and co-substantial with his 
Father, Theodore refers to Muhammad as a ‘false prophet who used 
to be pupil of an Arian'.* The association of Islam with Arianism in 
the minds of mainstream Christians found its roots in the similarities 
between the Islamic notion of Christ as a creature, with a human 
nature, and Arius subordinationist Christology. Muslim theologians 
recognized the similarity as well and praised the followers of Arius 


33 Sahas, John of Damascus on Islam, p. 132 (t), p. 133 (tr). For the question of its 
authenticity, see above: Ch. 1, p. 13, n. ۰ 

54 Theodore Abū Qurra, ‘Demonstratio, quod Deus habeat Filium consubstan- 
tialum, ut ipse carentem principio, et coeternum’, pp. 1557-1559 (ttr); Glei and Khoury, 
Johannes Damaskenos und Theodor Abi Qurra, pp. 118—119 (ttr). 
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for not going astray in the way the majority of Christians had.” The 
tenth-century convert to Islam al-Hasan ibn Ayyüb, for example, calls 
the followers of Arius “close to the truth’. He praises their faith in the 
human Christ and only regrets that they did not recognize Muhammad 
as a prophet. Both he and the Byzantine polemicists were obviously 
unaware that Arianism was no longer an existing sect in the seventh 
century Near East. 

The idea that a follower of the fourth-century heresiarch Arius was 
ultimately responsible for Muhammad's doctrine of a fully human 
Christ was occasionally expressed by later Christian writers, but it 
should be noted that it was much less influential than some of the 
other suggestions of Christian writers about harmful influences on 
the Prophet. An overview of the many writings in which this issue 
appears shows that other strands within the polemic outdid the tra- 
dition about the Arian connection. One particular strand evolving in 
both the Byzantine and European polemical traditions portrayed the 
connection between Muhammad and a certain Christian as strategic 
and grounded in self-interest rather than having to do with religion. 
In these stories, as we will see, the contents of the new religion receive 
little attention compared with the deceitful intentions and actions of 
the two men. Another strand of the polemic kept the focus on reli- 
gious issues proper, but broadened the notion of heretical influences 
on Muhammad to include not merely Arianism, but also a number 
of other alleged heresies. ‘Nestorianism’ was the most influential of 
these, but *Nicolaitism" and ‘Sabellianism’ were brought into the pic- 
ture too.” Even in John of Damascus’ work itself the Arian monk even- 
tually lost his unique status, when a copyist of De Haeresibus added that 
Muhammad’s informants were ‘Jews, Christians, Arians and Nestori- 
ans’. 

And yet a number of later Byzantine writers did echo John of Da- 
mascus. They told a tale that was primarily based on a notion of the 


55 Ibn Hazm mentions Arius’ tawhid but is aware that his sect had died out: al-Faşl ft 
l-milal, part. r, p. 48. 

56 Sepmeijer, Een Weerlegging van het Christendom, p. 125 (t), p. 11 (tr). 

37 For the alleged link between Muhammad and the Nicolaitans, see below: Ch. 
6, p. 188, n. 127. For Sabellianism and further heresies mentioned in Latin writings 
as having influenced Islam, see: Daniel, Islam and the West, pp. 209-213. Sabellianism 
appears as the root of Islam in some writings about Islam from Ethiopia, see: Gori, 
‘Islam in Etiopia". 

38 Sahas, John of Damascus on Islam, p. 73. 
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Islamic origins of the new religion as described in the chronicle of 
Theophanes, to which they added the idea of Muhammad’s heretical 
teacher.” George Hamartolos (‘George the Monk’), a late ninth-century 
continuator of Theophanes, lists a triad of encounters with religious 
groups that eventually led to the formation of Islamic doctrine: 


From the Jews Muhammad learnt the notion of monotheism (literally: 
‘monarchy’), from the Arians that the Word and the Spirit are created 
and from the Nestorians he learnt the rejection of Anthropolatry.9? 


These doctrines, George believes, were then fused with a number of 
other, more arbitrary, precepts such as female circumcision. This depic- 
tion of the genesis of Muhammad’s religion as the outcome of inter- 
actions in Palestine with three different erroneous faiths was repeated 
by several Byzantine writers. It occurs for example in the anonymous 
tract entitled Against Muhammad and in Euthymios Zigabenos’ 0 
dogmatike, a refutation of heresies written around the year 1100. It also 
served as a base for the account of Islam included in the universal his- 
tory of George Kedrenos (d. 1057).? Adel-Théodore Khoury, in one of 
his studies on Byzantine polemic against Islam, reviewed this tradition 
about a triad of heretical influences during Muhammad’s early career 
and justly remarks with some irony: ‘On ne voit pas par quel concours 
extraordinaire de circonstances concertées Mahomet fut empéché de 
converser avec des melkites orthodoxes et de puiser a leur contact aussi 
des renseignements religieux’. Indeed, this tradition makes it look as if 
Muhammad was destined only to meet those adhering to unacceptable 
doctrines. 

Interestingly, the same theme was elaborated upon by Armenian his- 
torians. It is well known that probably the oldest source to give an inter- 
pretation of early Islamic history is the Armenian history attributed to 
Sebeos. ‘This work, written in the second half of the seventh century, 
appears to preserve details about the Islamic conquests that have been 
twisted or lost in later sources, both Eastern Christian and Islamic. 


59 For Theophanes’ view on Muhammad's mission, see the next section, pp. 182— 
185. 

89 Georgius Monachus, ‘Chronicon Breve’, pp. 865-868 (ttr). 

61 Anon, ‘Contra Muhammed’, pp. 1449-1450 (ttr); Euthymii Zigabeni, ‘Panoplia 
Dogmatica’, pp. 1333-1334 (ttr). 

62 Although not literally copying the account of George Hamartolos he does not add 
any noteworthy details; Georgius Kedrenus, ‘Compendium Historiarum’, pp. 809-810 
(ttr). 

63 Khoury, Polémique byzantine contre l'Islam, pp. 74-75. 
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The author describes Mubammad's preaching without any reference 
to Christian influence. The success of Muhammad's movement is ex- 
plained solely in terms of a Jewish-Arab alliance. Jews had been trying 
to unite with the Arabs for some time before Muhammad, it explains, 
but they had failed to do so because of religious differences. Only with 
the Prophet did the Arabs begin to believe in monotheism and in their 
Abrahamic ancestry, which led to the conquest of the Promised Land 
with a united force.“ News that Muhammad preached anything that 
resembled Christian doctrine did not reach this Armenian historian. 

An important Armenian historical work of the tenth century builds 
upon the picture sketched by Sebeos. This is the History of the House of 
Artsrunik. Its author, Thomas Artsruni, takes several of his ideas about 
the genesis of Islam from Sebeos, but he also picks up the thread of 
the Byzantine polemicists, when he mentions ‘a disciple of the mania of 
the Arians’ whom Muhammad used to meet. One of the interesting 
details to appear in this text is the double name ‘Sargis Bhira’. Art- 
sruni's acquaintance with this name reveals that he also had direct or 
indirect access to Syriac or Christian Arabic sources, since the Byzan- 
tines did not speak of a monk with this name until much later. Artsruni 
believed that the Prophet met the monk in Egypt and that he taught 
him that ‘God has by nature no son’. He depicts the monk as instruct- 
ing Muhammad in the Old Law. An interesting detail of this early 
tenth-century account is the fact that Bahira convinces Muhammad 
that the promise to Abraham concerning a great leader will be fulfilled 
in him, on the condition that he adhere to the teachings. This is not 
unlike the Legend. However, Bahira 1s only one of many who had a role 
to play in the rise of Islam, according to this account. Among the other 
crucial figures were the demon who inspired Muhammad, the Jews who 
made a pact with him, and Salman al-Farist who eventually wrote the 
Quran.9 

The compiler of the History of Aghuank', another tenth-century Arme- 
nian work, does not know include the double name. He refers to 


64 Thomson and Howard-Johnston, The Armenian History attributed to Sebeos, vol. 1, pp. 
94-97 (tr). 

65 Thomson, History of the House of Artsrunik’, p. 165 (tr). 

66 Thomson, History of the House of Artsrunik’, p. 165; relevant section also in: Thom- 
son, ‘Muhammad and the Origin of Islam’, pp. 833-834. 

67 Thomson, History of the House of Artsrunik', pp. 168-169 and Thomson, ‘Muham- 
mad and the Origin of Islam’, p. 835. 

$8 Two names are associated with this work, Movsés Daskhurantsi and Movses 
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the hermit Bahira, whom Muhammad almost accidentally shot dur- 
ing their first encounter, as an Arian. The monk 1s described as having 
taught Muhammad secretly “from the Old and New Testaments after 
the manner of Arius who held that the Son was a created thing’.®® 

Another Armenian writer who spoke of Bahira as an Arian is the 
late twelfth-century Samuel of Ani. In his account, Muhammad was 
a follower of both Arius and Cerinthus. The latter is a first century 
Jewish-Christian Gnostic according to whom Christ was a mere man 
who received divine power at his baptism and lost it just before the 
crucifixion.? Thomson is probably right in assuming that it is the 
Islamic account of Christ's crucifixion that inspired the author to men- 
tion this heresy, although no effort is made in the text to explain what 
the statement is based on." The claim is repeated by several later 
Armenian authors, one of whom, Vardan, asserts that in fact Sergius 
himself was a follower of Arius and Cerinthus, whom Muhammad met 
in Egypt.? In Vardan's account the monk's role is overshadowed by 
the support Muhammad received from the huge following of Jews who 
helped him to conquer the Holy Land. 

The same pairing of heresies appears also in one of the most learned 
discussions of Islam m Armenian literature, by the fourteenth-century 
philosopher Grigor of Tatev. In his Treatise against the Tanks, contained 
in his Book of Questions, he calls Muslims pagans nourished by the 
heresies of Arius and Cerinthus. When it comes to the actual life of 
Muhammad, however, he only mentions Bahira the Arian hermit at 
Sinai who taught Muhammad.” 


The above discussion leads us to the conclusion that Byzantine and 


Kaghankatuats'i. This history was compiled in the early tenth century but integrates 
reports about Islam from the three preceding centuries (see Greenwood, *Movses 
Daskhurantsi (Movses Kaghankatuats'1)). It is not known who wrote the section on 
Muhammad and when it was written. 

69 Dowsett, The History of the Caucasian Albanians, p. 186 (tr). 

70 The heresiographical tradition about Cerinthus is very diverse. See: Klijn and 
Reinink, Patristic evidence, pp. 1-19 and passim. 

7! Thomson, ‘Armenian variations on the Bahira Legend’, p. 890 and id, ‘Muham- 
mad and the Origin of Islam’, pp. 841-843. 

72 See the part of Vardan’s Universal History dealing with the Arabs, which is pub- 
lished in: Muyldermans, La Domination arabe en Armeme, p. 41 (t), p. 74 (tr) and Thomson's 
translation in his ‘Historical Compilation of Vardan Arewelc?, pp. 175-176. 

73 Macler, ‘L'Islam dans la littérature arménienne’, p. 497, p. 509 (French para- 
phrase). A discussion of this ‘academic’ treatment of Islam can be found in Dadoyan, 
‘Grigor of Tatev: Treatise against the Tajiks". 
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Armenian writers never gave much weight to the notion that Arianism 
stood at the root of Islam. Although mentioning it, they do not go 
into the historical background of the connection, nor do they show in 
any detail what the similarities are between the Christian heresies and 
Islam. 

The suggestion that Muhammad’s teacher was an Arian is particu- 
larly interesting in connection with the Legend, because this suggestion 
stands in sharp contrast to what is claimed in the recension A2. When 
Bahira tries to convert Muhammad to his faith, he realizes that the 
youngster cannot grasp the full truth. He believes that Christ is cre- 
ated, because ‘the confession of the cursed Arius became firmly rooted 
in his mind’ ({16.24}). This is striking. Bahira is obviously not the one 
professing this confession. It is Muhammad’s mind that causes his faith 
to become similar to Arianism: ‘the message of the truthful prophe- 
cies, the clear proofs, the manifest testimonies and the evident miracles 
escaped him (dhahaba ‘anhu)’. 


Baha the Nestorian 


All in all, the idea of the Arian monk never became dominant. In 
Western medieval sources it was definitely eclipsed by the story of the 
East-Syrian influence on the Prophet. If we assume that the Christian 
writers in the West preferred to refer to ‘Nestorianism’ rather than the 
extinct Arianism because of a greater historical probability, we may be 
giving them too much credit, although in the course of the Crusades 
more and more Westerners saw with their own eyes that East-Syrians 
were numerous in the Near East. ‘Travelers to the East came home 
with both positive and negative ideas about them. Among those with 
negative ideas was Bartholomew of Lucca, who noted the importance 
of East-Syrian monasteries in the Muslim world and concluded that 
this was a sign of the collaboration between the two faiths. He himself 
did not travel to the East, so one wonders who passed on this news 
to him about these grand monasteries.” Von den Brincken in her 
in-depth study of the attitude of medieval Europeans to the Eastern 
Churches focuses on the ambiguous attitude of the West to the East- 
Syrian Church. She draws attention to the fact that not only the 
reportedly despicable teacher of Muhammad was thought to be a 


74 Noted by Von den Brincken, Die ‘Nationes christianorum orientalium’, p. 378. 
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‘Nestorian’, but that it was also understood that the mysterious ally of 
the West, Prester John, ought to be a follower of this Church as well.” 
A pilgrim to the Holy Land in the late-thirteenth century, Burchard of 
Mount Zion, was eager to point out that the Eastern Christians whom 
he had met could hardly be called evil heretics: 


Many people are terrified when they hear that these countries overseas 
are inhabited by Nestorians, Jacobites, Maronites, Georgians, and others, 
who take their name from heretics whom the Church condemned. But 
this is absolutely untrue. God forbid that it should be so. They are simple 
men of devout behavior. I don’t deny that there are some fools among 
them, just as the Roman Church does not lack its fools.” 


While struggling to be positive, Burchard’s comments nonetheless ac- 
knowledge the overall ambiguous reputation that ‘Nestorians’ and oth- 
er Eastern Christian traditions enjoyed in the West. It seems to be the 
case that many authors formed their ideas of Muhammad around such 
reflections too. However, in many works about Islam one can deter- 
mine quite easily that the link between Muhammad and a ‘Nestorian’ 
was based simply on what they had read in authoritative works. 

In the first section of this survey we have already come across an 
East-Syrian monk in the Apology of al-Kindi. In that discussion I tried to 
show that Pseudo-al-Kindr's subject was quite different from the wicked 
disseminator of false beliefs that many Westerners wanted him to be. As 
is well-known, the Apology of al-Kindi, after having been translated into 
Latin, had a major impact on the development of the Muhammad leg- 
ends in Europe. Yet, within the European intellectual context al-Kindr's 
monk was soon associated with an evil outlaw who spread false doc- 
trine in order to take revenge on his former church. The relevant sec- 
tion of the Apology was translated at least twice into Latin. Best known 
is the translation made by Peter of Toledo which became an impor- 
tant part of the Toledan-Cluniac Corpus. Peter the Venerable, abbot of 
Cluny, eagerly made use of the text for his extensive refutation of Islam. 
Among the material that became available to him, he found Pseudo-al- 
Kindrs notes on Sergius the Nestorian teacher of the Prophet, which 


75 Von den Brincken, Die Nationes christianorum orientalium’, p. 293. 

76 Burchardi de Monte Sion, Descriptio Terrae Sanctae, in: Laurent, Peregrinatores medii 
aevi quatuor, p. 93 (t); translation quoted from Southern, Western Views of Islam, p. 64 (tr). 
It has also been noted that Oliver of Paderborn, canon and participant in the Fifth 
Crusade, saw the East-Syrians in a positive light. His belief in the advent of Prester 
John made him look at Eastern Christians with great expectations; Van den Brincken, 
‘Islam und Oriens Christianus’, p. 95. See also: ‘Tolan, Saracens, pp. 199-203. 
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he used for his Summa totius haeresis Saracenorum.” This ‘discovery’ of the 
monk's Nestorianism would be influential for his thinking. For Peter 
the Venerable, it complemented what he already knew about an exiled 
monk who influenced Muhammad from Anastasius Bibliothecarius's 
translation of Theophanes! chronicle. Furthermore, the new insight 
presented him with new grounds on which to base his polemical analy- 
sis of Islam.” 

To other readers of the Latin version of the Apology of al-Kindi it con- 
stituted a juicy detail which they integrated creatively in their descrip- 
tions on the life of the Prophet. Peter of Cluny was somewhat different, 
because he was trying to argue that Islam ought to be approached in 
the same manner as the numerous Christian heresies that were present 
in the world and in the books of the Church Fathers. However easily 
some of his contemporaries may have dispelled Islam in a few words as 
one absurd deviation from Christianity or another, Peter nevertheless 
felt that he had to justify this particular categorization of Islam in his 
writings. In a certain way he felt that Islam was such a bizarre and dan- 
gerous mixture of true and false (honey and poison’) that perhaps the 
term ‘heresy’ did not apply and that Islam should be called paganism. 
After all, he wondered, how can a religion that does not even believe in 
baptism or the Eucharist be called a Christian heresy?” 

Peter turned to the Apology of al-Kindi and Theophanes’ chronicle 
for answers. Following Theophanes, he draws attention to the lengthy 
period of Muhammad’s life before the beginning of his preaching, con- 
cluding that he desired absolute power over his community only after 
he had already gained considerable personal fame and wealth. Religion 
then became a ‘cover-up’ for gaining power. The fact that his religious 
undertaking did not lead to the true faith was thus obviously due to the 
workings of the Devil, who sent the excommunicated Nestorian monk 
Sergius to his dwelling place: 


And so Sergius, joined with Mohammed, filled in what was lacking to 
him, and explaining to him also the sacred scriptures, both the Old Tes- 
tament and the New, [in part] according to the thinking of his master 
Nestorius, who denied that our Saviour was God, [and] in part accord- 


77 The relevant section of the Apology of al-Kindi in Latin translation can be found 
in González Muñoz, Exposición y refutación, pp. 66-67, Muñoz Sendino, ‘Apologia del 
Cristianismo’, pp. 413-414 and Vandecasteele, ‘Étude comparative’, p. 130. 

79 For the influence of Anastasius Bibliothecarius’ translation of Theophanes’ chron- 
icle, see the also next section: p. 185. 

79 Glei, Petrus Venerabilis, pp. 14-15 (ttr). 
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ing to his own interpretation, and likewise completely infecting him 
with the fables of the apocryphal writings, he made him a Nestorian 
Christian.9? 


Drawing again from the Apology of al-Kindi, Peter goes on to tell about 
the Jews who joined Mubammad's cause. Their plan was to make 
sure that he would not become a real Christian. On the basis of the 
teachings of these two parties Muhammad wrote his Qur'an. Although 
Peter is clearly repulsed by Nestorianism, he does indirectly admit that 
the monk taught Muhammad some proper Christian doctrine, when 
he lists some of the elements of Islam which Peter regards as acceptable 
elements within Muhammad’s syncretist teaching?! 

Years after the Summa totius haeresis Saracenorum, Peter the Venerable 
wrote the Contra Sectam Saracenorum. The introduction to this second 
treatise discusses the traces of Christian heresies in Islamic doctrine 
and surveys the ways in which his predecessors have refuted them.” 
But the question of the proper categorization of Islam remained uncer- 
tain in his mind.” Strangely enough, despite drawing attention to the 
similarities between Islamic teachings and Christian and Jewish doc- 
trine, notably its partial acceptance of the Bible, Peter does not bring 
up any teacher of Muhammad in this later work. As there are clear 
indications that the work is unfinished, it may be the case that he had 
intended to refer later on to the teachers which he had mentioned in 
his Summa totius haeresis Saracenorum. It 1s also possible that since he could 
identify so many layers of known heresy in Islamic teachings, he even- 
tually came to the conclusion that including a rather distant historical 
account about Nestorian influences early in the Prophet’s life became 
unnecessary. 

By sheer coincidence part of the Apology of al-Kindi made its way 
into the Latin world for a second time some decades after the Cluniac 
initiative. A Christian Arabic work of polemic against Islam in three 
parts, of which the middle part was a section from the Apology, was 
translated into Latin to become quite popular in Europe in the years 
following. The name that is given to it in modern scholarship is the 
Gregorian Report, on the basis of the introduction to the work in the 


80 Kritzeck, Peter the Venerable and Islam, p. 129 (tr). 
81 Glei, Petrus Venerabilis, pp. 6-13 (ttr). 

82 Glei, Petrus Venerabilis, pp. 30—55 (ttr). 

83 Glei, Petrus Venerabilis, pp. 48-53 (ttr). 
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Chronicle of Matthew Paris (wr. 1250s), who inserts it under the events 
of the year 1236: 


In those days a text was sent to Pope Gregory the Ninth from the Orient 
by preachers who were traveling around there, which deals with the error 
or rather the fury of Muhammad, prophet of the Saracens.** 


Matthew Paris, however, was confused; the text was already known half 
a century before the üme in which the chronicler believed the trans- 
mission to have taken place. The editor of the Gregorian Report, Van- 
decasteele, has unraveled the reception of the work and shown the 
likely source of confusion. He noted—as others had before him—that 
the text already appears in some of the manuscripts of Godfrey of 
Viterbo's universal rhymed chronicle Pantheon. It was discovered that 
the Gregorian Report appeared for the first time in the fourth redaction 
of that work, which was made somewhere around 1187. This coincides 
with the short-lived pontificate of Gregory VIII. This pope, who hap- 
pened to be elected just a few weeks after Salah al-Din’s reconquest 
of Jerusalem, called for a new crusade and may have been interested 
in disseminating fresh anti-Muslim propaganda.“ The Report is relevant 
for us here, because it also includes the section of al-Kindi’s descrip- 
tion of Muhammad’s monk, who is twice the subject of discussion. Four 
aspects of the Reports comments about the monk are worth noting in 
particular. 

First of all, a slight change in the Afology’s wording gives quite a 
different twist to the intentions of the monk. The first reference to him 
is not more than a reference to the fact that he instructed the Prophet. 
In the Gregorian Report this is given as ‘It was a certain monk who had 
fallen into heresy and had been excommunicated who taught him and 
wrote his doctrine’. So the notion of heresy is already introduced here. 
Then, in the longer section it says: 


It is claimed that the primary cause of Muhammad’s Law prevailing was 
a monk called Sosius who, having been excommunicated for heresy, was 


8t Vandecasteele, ‘Etude comparative’, p. 82 (tr). 

85 The Pantheon has been edited and published by Waitz in MGH 22, but the 
Gregorian Report has been omitted. Cerulli published the piece separately in X Libro della 
Scala, pp. 417-427. Landron noted the divergences between the Cluniac translation of 
the Apology and the one with Godfrey of Viterbo, and showed that there are hints to 
yet another translation in Ramon Lull’s Liber de fine; Landron, Attitudes Nestoriennes, pp. 
87-88. 

86 Vandecasteele, ‘Etude comparative’, pp. 82-83. 

87 Vandecasteele, ‘Etude comparative’, p. 107. 
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expelled from the Church. Wanting to take revenge on the Christians he went 
to the place called Thueme etc.?? 


As we have seen in the Arabic version of the Apology of al-Kindi, the 
intention was radically different: the monk wanted to do something 
good in the eyes of his fellow Christians and went to Arabia as a 
missionary? This is something that the unknown polemicist who com- 
posed the Gregorian Report did not rephrase well and something Peter the 
Venerable did not read well. A second aspect worth noting is the cor- 
rupted name of the monk. The extant manuscripts, which were copied 
from the thirteenth to the fifteenth centuries, all contain strange forms 
for the name: Sosius, Solus, Soccius etc. The reason why that is note- 
worthy is that no copyist managed to correct this: a living tradition 
about Sergius did apparently not exist. Jacob of Vitry, for example, 
copied the name Sosius in his Historia Mierosolomitana.” ‘Thirdly, the end 
of the story about ‘Sosius’ is also the end of the excerpt from the Apology 
of al-Kindi. The Report then moves on to discuss the Islamic belief in a 
carnal afterlife. This means that the Afology's section about the Jewish 
companions of Muhammad has not been included in the excerpt. It is 
to be assumed that some of the Latin writers in the following centuries 
who wrote about Islam but not about Jewish influence had only had 
access to texts that were ultimately dependent on the Gregorian Report, 
since there is no reason to assume that the authors did not want to 
refer to the activities of the Jewish companions of Muhammad. Finally, 
coming back to the theme of the ‘Nestorianism’ of the monk, the text 
includes the Apology’s claim that Sergius changed his name into ‘Nasto- 
rius’, but the surprising fact is that no explanation is given for it. Thus 
the notion of ‘heresy’ as such seems to have been more important than 
the question what this heresy was about. 

In many of the Western medieval propagandistic descriptions of 
Islam in the following centuries, the monk’s alleged ‘Nestorianism’ 
is mentioned. Sometimes the polemicists and historians go into the 
question of why he was excommunicated and what his intentions were 
vis-a-vis the Arabs and his former community. Many different theories 


88 Vandecasteele, ‘Etude comparative’, p. 131. 

89 See above: p. 159. 

9 Jacobi de Vitriaco, Historia Hierosolomitana, in: Bongars, Gesta Dei per Francos, part 1, 
p. 1056. 
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emerged and the diversity of interpretations is rather remarkable." 
Some simply believed that he was excommunicated because he was 
a Nestorian. Other authors make him to be a Benedictine who went 
astray, or even a Greek Orthodox monk.? It was also suggested that 
the monk departed for Arabia on his own initiative after “his masters' 
Nestorius and Euthychus were condemned.” On the other hand, there 
were also authors who followed the original idea of the Apology of al- 
Kindi quite closely. They referred to the Nestorian man and believed 
he was exiled because of some uproar in his church, not because 
his fellows were not Nestorians themselves. This is one of the ideas 
included in Vincent of Beauvais’ account of Islam.°* 

Von den Brincken, noted above, discovered a late instance of the 
polemic surrounding Muhammad and his Nestorian teacher in the 
work of the Dominican Archbishop John of Soltantya (wr. 1404). In 
his Libellus de Noticia Orbis he claims that Muhammad was taught by 
the Nestorian Sergius, who was also a magician and who wanted to 
create an anti-Church. The most interesting detail of this account 1s 
that the author describes Muhammad as having grown up as an ortho- 
dox Christian. It is only when he meets the wicked monk that he goes 
astray. As Von den Brinken comments: “Hier hat der NestorianerhaB 
seinen Hóhepunkt erreicht: sie sind die Schópfer des Islams, also gewis- 
sermaDen noch schlimmer als die Moslems’. 


Bahira the Jacobite 


The first time that Sergius appears in a Western European source as a 
‘Jacobite’ is in the work of Petrus Alphonsi, a Spanish Jew, born in the 
late eleventh century. After converting to Christianity in 1106 he wrote 
his Dialogi contra Iudaeos, which became one of the most beloved works of 


9! The question of the monk’s intention is closely related to the theme of the next 
section, pp. 182-188. 

92 For example Ludolphus de Sudheim, ‘De Itinere Terre Sancte’, p. 371. 

93 Guillaume d'Auvergne in his Magisterium divinale: relevant section quoted in Dan- 
lel, Islam and the West, p. 105 (tr). In a little known Latin treatise about Muhammad from 
the Crusader States, said to be written by a certain Adelphus, it is even Nestorius 
himself who helps Muhammad throughout his career; Bischoff, Anecdota Novissima, 
pp. 114-122. The author of this text claims to be well-informed, having derived his 
information from a Greek man in Antioch who knew Arabic. 

94 See Platti, «L'image de l'Islam, pp. 99-102. 

95 Von den Brincken, Die ‘Nationes christianorum orientalium", p. 326, cf. p. 380. The 
relevant section of the work has not been edited. 
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Adversos Iudaeos in Medieval Europe. He furthermore became famous 
for his philosophical didactic work Disciplina Clericalis as well as for his 
role in bringing Arabic learning to Northern Europe, where he moved 
soon after his conversion. 

Within his Dialogi contra Iudaeos one chapter (V) 1s devoted to Islam.” 
The Jewish interlocutor Moses asks why Petrus converted to Christian- 
ity rather than to Islam, pointing out that in his native environment 
that would have been the most logical choice. This gets Petrus start- 
ing on his diatribe against Islam. Muhammad is introduced, as usual, 
as a parvenu with an inexorable appetite for more. Having acquired 
the wealth of his wife, he next aspires to become king of Arabia and 
decides that prophethood is the best way to acquire the necessary 
power. His environment is mostly pagan, although there are also Nesto- 
rians and Jacobites living nearby, as well as some Jews who ‘practiced 
the Law of Moses in a heretical manner, like the Samaritans’. We read 
that Muhammad was aided in his plans to become king by his friend 
Sergius, who was an archdeacon in Antioch but had been excommuni- 
cated for his adherence to Jacobite doctrines. This is of course a novelty 
and Petrus’ explanation is even more astonishing: 


Jacobites are heretics, called thus after a certain Jacob. They preach 
circumcision and believe that Christ was not God but only a just man 
conceived by the Holy Spirit and born from a virgin. They deny that he 
was crucified or ۴ 


When Sergius and Muhammad begin their false mission in this way, 
according to Alphonsi, they are then joined by the Jews Abdias and 
Chabalahabar. Here we recognize Pseudo-al-Kindi, the most important 
source for this chapter, but the idea that the Jews perverted the original 
message of Sergius and Muhammad 1s absent; indeed there is no 
competition or conflict between the Christian and the Jews in the 
account.9? On the contrary, Sergius and the Jews collaborate in the 


96 For the reception of Alfonsi’s Dialogi contra Iudaeos see Tolan, Petrus Alfonsi and his 
Medieval readers, pp. 95-131, esp. 108—110 for the impact of the anti-Islamic section on 
later works. 

97 Petri Alphonsi, ‘Ex Judaeo Christiani Dialogi’, pp. 597-606. See also: Tolan, Petrus 
Alfonsi and his Medieval readers, pp. 27-33. 

98 Petri Alphonsi, ‘Ex Judaeo Christiani Dialogi, p. 600. 

99 [t is interesting to note that a sixteenth-century German translation of the Qur'an 
by Dionysius Carthusianus was printed with an illustration of this joint enterprise. It 
shows a group of Jews, “Sergius the Heretic’ and Muhammad on the title page. The 
image is reproduced in: Bobzin, Der Koran im Zeitalter der Reformation, p. 73. 
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project, with each inserting something of their heresy into the law of 
Muhammad. In the ensuing discussion much of the traditional anti- 
Christian polemic is rehearsed, for example about Zaynab and Zayd 
and the collection of the Qur’an. 

Petrus Alphonsi’s reference to Bahira as a Jacobite was echoed by 
a number of later polemicists. They may not have been aware of the 
fact that his explanation of Jacobite doctrine was erroneous; hence, 
they may not have felt the need to investigate the background of 
Muhammad’s teacher further. For someone who had never had con- 
tact with Eastern Christians the uncritical acceptance of Alphonsi’s 
words is not astonishing. After all, Petrus Alphonsi was an expert in all 
things Arab. In the case of Riccoldo da Montecroce (d. 1320), however, 
we have to judge otherwise. ‘This Dominican missionary spent many 
years in the Near East, and therefore should be expected to know bet- 
ter. In his two writings about Islam he nevertheless brings up the Jaco- 
bite monk. In his Pilgrimage to the Holy Land, apart from mentioning two 
Jewish converts (“Abd Allah ibn Salam and ‘Salon Persa’, who must be 
Salman al-Faris) and the devil as Muhammad's teacher, he speaks of 
Baheyra who was a Jacobite. He writes that he was the one who told 
Muhammad ‘many things from the New Testament, some things from 
a certain book called “The Infancy of the Lord’ and the ‘Seven Sleep- 
ers’, which he recorded in the Qur'an. In his later work Contra legem 
Sarracenorum Baheyra appears again as a Jacobite in a passage that is 
clearly inspired by the Liber denudationts and which speaks of the monk 
as a source, rather than as a heretic.! Echoing Petrus Alphonsi, Ric- 
coldo asserts that some Nestorians joined Muhammad’s cause as well. 
They were, however, followers rather than instigators. The principal 
instigator was the Devil who saw that Christianity became more and 
more popular at the expense of idolatry. 

Some polemicists had a more critical attitude towards the sources 
and refrained from blindly copying Alphonsi's statement about Bahira’s 
religious affiliation. In the Latin speaking world, for example, Marino 
Sanudo knows the work of Petrus Alphonsi and refers to it explic- 


100 Jacobus de Voragine, The Golden Legend, vol. 2, p. 371 (tr); the anonymous Domini- 
can or Fransciscan note on ‘the Saracens’ (late thirteenth or fourteenth century): De 
Saracenis et de Ritu ipsorum in: Golubovich, Biblioteca Bio-Bibhografica, vol. 1, pp. 399-401. 

101 Ricoldo da Montecroce, Pérégrination en Terre Sainte, p. 198 (t), p. 199 (tr). 

10? Mérigoux, ‘Louvrage d'un frère précheur’, p. 85, pp. 118-119 (t), Ricoldo da 
Montecroce, J Saraceni, p. 92, pp. 144-145 (tr). 
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itly;'? but does not follow the author's comments on the Jacobite teach- 
er. For Marino it 15 the still good old Sergius the Nestorian who con- 
sciously duped Mubammad's followers by making a dove pick grains 
from his ear and telling the people that it was the Holy Spirit.!% The 
Byzantine emperor John VI Kantakouzenos (d. 1383) also relied heavily 
on Riccoldo for his extensive refutation of Islam. In the case of his work 
one gets the impression that he also consciously left Alphonst’s state- 
ment about the Jacobite teacher aside, although it could also be that 
he simply misunderstood it. He speaks of ‘Jacob Baenra’ who taught 
Muhammad Nestorian doctrine. 


Bahia the False Witness 


The oldest surviving account of the cunning ‘strategic alliance’ between 
Muhammad and a Christian can be found in the Chronographia of 
Theophanes the Confessor (d. 818), written in the early ninth century. 
Theophanes’ story about Muhammad’s life is a prime example of the 
exploitation of the Stra by Christians for polemical purposes. It contains 
a number of narrative elements which later gained wide currency 
in the Christian portrayal of the Prophet in Medieval Europe, such 
as Muhammad’s marriage with Khadija and his luring of followers 
with a promise of a carnal paradise. A crucial detail in the story 1s 
Muhammad’s alleged epilepsy. Theophanes described how Khadija 
soon became disillusioned with her young spouse: ‘When his wife be- 
came aware of this [epilepsy], she was greatly distressed, inasmuch 
as she, a noblewoman, had married a man such as he, who was not 
only poor, but also an epileptic’. The solution to this problem was for 
Muhammad to pretend that he was a prophet: ‘He tried deceitfully to 
placate her by saying: “I keep seeing a vision of a certain angel called 


5 5 


Gabriel, and being unable to bear his sight, I faint and fall down". 


105 Marinus Sanuto, ‘Liber secretorum fidelium crucis’, in: Bongars, Gesta Dei per 
Francos, part. 2, p. 126. 

104 Marinus Sanuto, ‘Liber secretorum fidelium crucis’, in: Bongars, Gesta Dei per 
Francos, part. 2, p. 124. 

105 Joannis Cantacuzeni, ‘Contra Mahometem’, pp. 604-605 (ttr). John VI Kantak- 
ouzenos used the translation of Riccoldo's Contra legem Sarracenorum, which was made by 
Demetrios Kydones some years before. The printed text of this translation has ‘Mapyra’ 
as the name of the monk in one of the two instances; Demetris Cydonis, “Translatio 
Libri Fratris Richardi’, p. 1069. For the dependency of John’s refutation on Demetrios’ 
translation, see: Todt, Kaiser Johannes VI. Kantakuzenos, pp. 298—305. 
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At this point a monk is willing to falsely testify that Muhammad is a 
prophet. Just as in the Stra, Muhammad’s wife approaches this person 
to inquire about Muhammad’s visions: 


Now she had a certain monk living there, a friend of hers (who had 
been exiled for his depraved doctrine), and she related everything to him, 
including the angel’s name. Wishing to satisfy her, he said to her, ‘He has 
spoken the truth, for this is the angel who is sent to all the prophets’. 
When she heard the words of the false monk, she was the first to believe 
in Mouamed.! 


One may be tempted to recognize the figure of Bahira in these words, 
but, in fact, the only monk whom Theophanes mentions is clearly 
modeled on Khadya's Christian cousin Waraqa ibn Nawfal from the 
Islamic tradition. Neither Waraqa nor Khadija are mentioned by name 
by Theophanes, but one easily recognizes that the reassuring words are 
those of Waraqa cited in the Szra of Ibn Hisham: ‘Holy Holy! Verily by 
Him in whose hand in Waraqa’s soul, if thou hast spoken to me the 
truth, O Khadija, there hath come unto him the greatest Namüs who 
came to Moses aforetime, and lo, he is the prophet of this ومع‎ 

Theophanes (or a possible Arabic source which he used) leaves the 
events much the same as in the Sîra. It is only the intentions and char- 
acter of this Christian figure which have been adapted for the polemical 
agenda.!% A role as teacher, heretical or not, is not mentioned. He does, 
however, speak of a group of Jews who taught Muhammad to be criti- 
cal of Christians. ‘These Jews had first been convinced that Muhammad 
was the Messiah but changed their minds when they saw him eat camel 
meat. They remained doubtful afterwards, but still not dare to forsake 
his cause.! Theophanes asserts that Muhammad was himself seeking 
knowledge not only with Jews but also with Christians: “Whenever he 
came to Palestine,’ the author notes, ‘he consorted with Jews and Chris- 
tians and sought from them certain scriptural matters'.!!? 

Theophanes’ account was the starting point for several later polemi- 
cal descriptions of Islam, both within the Byzantine and the Latin tradi- 


106 Mango and Scott, The Chronicle of Theophanes, pp. 464—465 (tr); De Boor, Theophanis 
Chronographia, vol. 1, p. 334 (t). 

107 Quoted from: Guillaume, The Life of Muhammad, p. 170. 

108 For the question of his Arabic sources, see Conrad, "Theophanes and the Arabic 
Historical Tradition. 

109 For Jewish variations to this theme, see below, Ch. 6, pp. 196—199. 

110 Mango and Scott, The Chronicle of Theophanes, p. 464 (tr); De Boor, Theophanis 
Chronographia, vol. 1, p. 334 (t). 
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tion. As far as Byzantium was concerned, the tenth-century chronicler 
Constantine Porphyrogennetos followed Theophanes in recounting the 
story of these Jews feigning belief in the Prophet. When talking about 
the involvement of a Christian, however, he combines Theophanes’ 
Waraqa-like figure with the tradition about the Arian, which went back 
to a text of John of Damascus.!!! First he devotes a short passage to the 
life of Muhammad, concentrating on his relationship with Khadija. It 
15 only after Constantine has described Mubammad's claim to receive 
revelations from Gabriel that an Arian 1s mentioned. Nothing is said 
about his role except that he pretended to be a monk and supported 
Muhammad in his fraudulent claims ‘for the love of gain’.!!? 

George Hamartolos (or “George the Monk’), a mid-ninth-century 
continuator of Theophanes’ chronicle, alters Theophanes’ account 
slightly and then digresses into a sharp critique of Islam that was 
echoed frequently by later Byzantine polemicists.''? He leaves out the 
element of the Jews who believed that Muhammad was the Messiah, 
but further embroiders the rest of the story, including identifying the 
monk in Muhammad’s environment as an Arian and supplying him 
with the pseudonym ‘Arianus’. This man, according to George, was 
expelled from the Kallistratos monastery in Constantinople, a detail 
which is echoed in some later chronicles.!!* Where the chronicler gets 
this information from is unclear. It is unlikely that he knows some- 
thing that his predecessors did not know about a monk wandering off 
to Arabia a century and a half before his time. More likely, he wants 
to fill m some blanks in the narrative of Theophanes and chooses to 
locate Muhammad's friend in a monastery associated with heresy and 
astronomy.!? The exiled monk consciously deceived Khadija, George 
continues, when telling her that Muhammad’s epileptic fits were actual 


111 See above: pp. 168-169. 

112 Moravcsik and Jenkins, Constantine Porphyrogenitus, pp. 76-81 (ttr). 

113 See Khoury, Les Théologiens Byzantins et l'Islam, pp. 180-196. 

114 See Khoury, ‘Bibliographie du Dialogue Islamo-Chrétien', p. 195, for later works 
which mention a connection between the monk and the Kallistratos monastery. In a 
marginal note to the manuscript of Niketas of Byzantium's polemical tract against the 
Qur'an, the monk’s origins are also said to be Constantinople. See: Nicetae Byzantini 
Philosopho, *Confutatio falsi libri quem scripsit Mohamedes arabs’, pp. 841-842. 

115 Coincidentally, it is Theophanes who informs us about this little-known monas- 
tery. See: De Boor, Theophanis Chronographia, vol. 1, p. 368 and p. 381 (t); Mango and 
Scott, The Chronicle of Theophanes, p. 514 and p. 529 (tr). Cf. Hatlie, ‘Spiritual authority 
and monasticism’, p. 206. 
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revelations from the angel Gabriel.!5 Again, an actual religious influ- 
ence 1s not mentioned in George's account, even if the monk is sugges- 
tively called Arianus. 

Several other Byzantine texts, some of which have already been 
discussed in the section on the heretical monk, refer to the exiled monk 
in Muhammad’s environment in similar terms. His principal role was 
to support Muhammad’s false claim of prophethood.!!” 

Moving from Byzantium to Europe, one finds a wealth of Latin 
sources that elaborated upon this theme of the “false witness'. Anas- 
tasius Bibliothecarius, the late ninth-century translator of Theophanes’ 
chronicle, was among the first to take up the question. This transla- 
tion became an important source for information about Islam at the 
time; not because it had so much to say about it, but because the 
work was one of the few texts available until the time of the crusades. 
In the course of the transmission of Theophanes! text, however, the 
false monk suffered some damage. Instead of being a monk (‘mona- 
chos’) he became an adulterer (‘moichos’), due to a scribal error in the 
Greek. Anastasius’ manuscript included the error, and hence one of the 
scant pieces of information about Muhammad to be transmitted to the 
West described Muhammad’s alleged accomplice not only as a *pseudo- 
monk’ but also as an adulterer.'? Anastasius’ passage appears in more 
or less the same form ün later historical works. 

The story of the Prophet’s involvement with this vicious monk 
branched off into several other directions within the corpus of Latin 
writings about Islam. On the one hand, it became the starting point 
for a fantastic tale in which Muhammad voices his fraudulent claims 
already before his first marriage. Accordingly, his desire to marry a rich 
lady was the main motive for his lies initially. Muhammad is described 
as wanting to marry the queen of Corozan and he employed all possible 
tricks to achieve this aim. According to some authors, the imposturous 
monk played a minor role in this series of events as an accessory; in 
most versions the blame falls completely on Muhammad.!!® 


116 Georgius Monachus, ‘Chronicon Breve’, pp. 865-866 (ttr). 

117 See for example: Joannis Zonaras, ‘Annales’, p. 1286 (tr). 

118 De Boor, Theophanis Chronographia, vol. 2, p. 209 (t). 

119 This name, which occurs in various forms in Latin texts about Islam, probably 
reflects the Biblical ‘Chorazin’ as in Matt 11:21 and Luke 10:13: ‘Woe unto thee 
Chorazin. Woe unto thee Bethsaida’, or else it may be an attempt to render the 
Khurasan in Latin. For versions of this particular story, see for example: Jacobus de 
Voragine, The Golden Legend, vol. 2, p. 371 (tr); Vincent of Beauvais: see Platti, Emilio, 
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One of the most remarkable texts about Muhammad to appear 
in Europe was the Romance of Muhammad. It was written in the mid- 
thirteenth century in Old French, in rhyme, by Alexander du Pont. 
This story of Muhammad’s life revolves around his relationship with a 
pious ascetical hermit. The hermit receives a revelation about a new 
religion which will oppress Christianity in the future. When Muham- 
mad comes to him for advice on good conduct, the monk suspects that 
this 1s the very figure who will initiate this new movement. Muhammad, 
in the meantime, by means of his great rhetorical skills, is capable 
of talking his rich widowed boss into marrying him, after which his 
epileptic fits begin. This is the beginning of trouble for the hermit, 
because Muhammad then puts pressure on him to declare that he 
is bringing a new revelation. When the aspiring prophet threatens to 
kill the hermit, the latter consents to announce the new religion to his 
people, justifying it with the argument that ‘the code that we follow 1s 
too harsh and hard to understand’.!”° 

A development in the opposite direction is a collection of equally 
fantastic stories harshly blaming the hermit for his part in the success 
of Muhammad. After reading in the most Latin sources what an evil 
licentious deceiver Muhammad was, it is quite remarkable to find those 
stories which instead turn him into the meek and innocent victim of 
this devilish hermit. In such stories the monk 1s truly anti-Christian. 
Not only does he lead Muhammad or the Arabs astray through his 
false testimony, he also has an explicit agenda to harm the Christian 
world. It is perhaps not surprising then that many considered him an 
outright apostate, rather than a heretic. This is the label that he receives 
in many Latin texts. 

Within this strand of fanciful polemic there was quite some variation 
on the issue of the monk’s motives. It was a lust for power, according 
to some.'*! It was his hunger for booty, according to others. Alterna- 


‘Limage de l’Islam’, pp. 72-73 (tr); Jacob van Maerlant, Spiegel Historiael, vol. 3, p. 74 
(t). The Spanish chronographer Lucas of Tuy connects the seduction of the queen with 
a certain monk called John of Antioch (a detail originating with Petrus Alfonsi): Lucae 
Tudensis Chronicon Mundi, pp. 166—167. 

120 For a full English translation, see: Hyatte, The Prophet of Islam in Old French, pp. 
38-95. 

121 Sergius and Muhammad worked together to make the former into a king and 
the latter into God, according to a fourteenth-century chronicle: Anon, Österreichische 
Chronik von den 95 Herrschaflen, pp. 72-73. 

122 Theft and plunder was a motivating factor for Sergius according to Pedro Pascual 
(wr. c. 1300). This polemicist made an inventory of traditions about the monk and was 
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tively, it was a strong longing for a religion with greater sexual liberties 
that drove the crazy Christian to insügate the creation of a new reli- 
gion. Many such hypotheses appear in Western Medieval texts, and 
they obviously tell us more about their authors than about the history 
of Islam. In one of the earliest ‘Muhammad Romances’, Embrico of 
Mainz (wr. c. 1100) calls Muhammad’s accomplice ‘Magus’. ‘This man is 
portrayed as a cross-breed between an ordinary magician and a Simon 
Magus-type who appears in the guise of a pious humble man but is 
bent on tricking his followers. For him the attraction of concocting a 
new faith lies in the abolishment of all the ‘difficult’ restrictions of the 
Gospel. He sees the whole enterprise with Muhammad as a chance to 
introduce adultery and incest. 

Guibert de Nogent (d. 1124) viewed Islam in similar terms. While 
strongly condemning it as the utter deceit of Muhammad and a filthy 
hermit, he also describes how the new Law was welcomed because 
it was a ‘license for random copulation’. The strongest drive that the 
evil hermit of Guibert’s fantasy had was revenge. The monk of his tale 
had earlier lost out on a chance to become Patriarch of Alexandria. 
Then ‘scorned, torn apart by bitter grief, since he had been unable to 
reach what he had striven for, like Arius, he began to think carefully 
about how to take vengeance by spreading the poison of false belief?* 
This theme, as it turns out, also runs like a thread through other 
Western depictions of Islamic origins. Many writers tell us that Islam 
can be traced back to the actions of a frustrated cleric who created a 
movement that was in all respects opposed to Christianity. A famous 
version of the story can be read in Jacob of Voragine's Golden Legend: 


A very famous cleric, who was angry because he had been unable to 
obtain the honors desired in the Roman Curia, took flight to the regions 
beyond the sea and drew a great number of followers after him by his 


one of the few Christians in Europe to become acquainted with the Muslim version of 
the story. He wonders how that story can be reconciled with the ideas about a heretical 
influence; Valénzuela, Obras de S. Pedro Pascual, vol 4, pp. 5-6, p. 29, pp. 67-90, p. 87, 
pp. 142-143. 

123 Hübner, Vita Mahumeti, (t); Hotz, Mohammed und seine Lehre, pp. 101-128 (tr). For 
a. discussion this work in the light of popular hagiographical models of the time and 
the evolution of Muhammad’s polemical biography, see: Tolan, ‘Anti-hagiography: 
Embrico of Mainz’. 

124 Levine, The Deeds of God through the Franks, pp. 32-33 (tr). 

125 This vengeful Christian appears specifically as Sergius in a fourteenth-century 
German travel account: Rohricht and Meister, ‘Ein niederrheinscher Bericht’, p. 26. 
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deceptions. He met Magumeth and told him that he wished to put 
him at the head of his people. He then put seeds and the like into 
Magumeth’s ear, and trained a dove to pick them out. The dove became 
so accustomed to this that whenever it saw Magumeth, it lighted on his 
shoulder and thrust its beak into his ear. Then the cleric called the people 
together and told them that he would put over them the man whom the 
Holy Spirit, in the form of a dove, would point out. He secretly released 
the dove, which flew straight to Magumeth perched on his shoulder, 
and put its beak to his ear. Seeing this, the people thought it was the 
Holy Spirit descending upon him and bringing him the words of God. 
In this way Magumeth deluded the Saracens, and under his leadership 
they invaded the kingdom of the Persians and swept through the eastern 
empire as far as Alexandria. 


Jacob of Voragine dismisses the story as ‘popular’. He prefers to focus 
on more serious accounts of the rise of Islam, which he calls ‘closer 
to the truth’, ie. the stories about the queen of Corozan and about 
Sergius the Nestorian. His comments illustrate that the authors of our 
texts did not always accept all fanciful tales uncritically. Nevertheless, 
the majority of his contemporaries thought it to be quite plausible that 
the ‘inventor’ of Islam was originally a Christian. They even believed 
that he could have been a follower of the depraved Nicolaitans men- 
tioned in the Book of Revelation (Rev 2:6, 15). The wicked vengeful 
character that fled from the civilized world to Arabia in order to devise 
a new ‘anti-Christian’ religion ultimately even appears as Muhammad 
himself. 

This brief survey does not do full justice to the richness of the 
Western ‘Muhammad legend’. It is only meant to alert us to the impact 
that Theophanes’ Chronographia has had in Europe and to give an idea 
of the fantasy with which this theme was continuously transformed over 
time. It also shows that any attempt to pigeonhole the wide range of 


126 Jacobus de Voragine, The Golden Legend, vol. 2, p. 370 (tr). 

127 For example, the brief reference in Brunetto Latini's Book of the Treasure: ‘Et 
puis i fu li mauvais preechieres Mahommés ki fu moines, ki les retraist de la foi et 
les mist en erreur’; Carmody, Li livres dou Tresor, p. 69 (t). See also: D'Ancona, La 
Leggenda di Maometto, p. 218, pp. 236-237; Doutté, ‘Mahomet Cardinal’ and the B- 
text of Piers Plowman: Langland, The Vision of Piers Plowman, p. 190. The possible 
connection between Islam and the Nicolaitans was already considered many centuries 
before: Peter the Venerable already alludes to it. See for this theme: D'Ancona, Za 
Leggenda di Maometto, pp. 206—219, and Ferreiro, ‘Simon Magus, Nicolas of Antioch and 
Muhammad’. It was turned into a full-blown legend entitled Liber Nycholay in which 
Muhammad himself is the heretical Christian who founded Islam. An edition and study 
of this text is now available: González Muñoz, ‘Liber Nycholay’. 
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stories in circulation, as I have attempted to do in the above pages, can 
be hazardous. As already noted, sometimes we simply learn more about 
the authors of the stories than we do about the subjects which they 
treat. In their minds heresy was tightly intertwined with licentiousness 
and deceitfulness. Hence every heretic looked more or less the same. 
This is how the monks of our tales, even though they display—from 
the point of view of the source material —an amalgamate identity, can 
ultimately become one and the same person, who was simply ‘bad and 
mad'.?9 


Daha the Victim 


A particular theme that was spun into some sort of a sub-legend about 
Bahira, again full of accretions and variations, concerned the cause of 
the monk's death. Dozens of the sources that we have already discussed 
in the pages above contain references to Bahira’s violent death when 
he falls victim to the brutality of the Arabs or the cunning of the 
Prophet. The oldest known sources to refer to the murder of Bahira 
are two Armenian histories. Thomas Artsruni, writing in the early 
tenth century, describes in his History how Bahira demanded some 
recognition for the success of his teachings. That was why Muhammad 
felt the need to slay him: ‘since [Mahmet] was proclaiming that his 
mission was from an angel and not from a man, he was very vexed 
and killed him secretly'.? Another tenth-century Armenian source, the 
History of Aghuank', also blames the Prophet for the monk’s death, but 
here the murder 1s described as a purely preventive measure at a time 
when spies were sent out to discover whence Mubammad had received 
his doctrines. It is described how ‘Mahmet’ buried his teacher in the 
sand and sat right on top of him while asserting once more that it was 
an angel who spoke to him. 

A number of anti-Muslim writings of very diverse provenance make 
similar claims. For example, the Mozarab polemical tract Liber denuda- 
tionis siue ostensionts aut patefaciens speaks of a Boheira, who was the first 


128 The characterization given by Daniel in his ‘Crusade Propaganda’, p. 56. 

129 Thomson, ‘Muhammad and the Origin of Islam’, p. 835 (tr), referring to the 
original text in: Thomson, History of the House of Artsrunik', p. 168. 

130 Dowsett, The History of the Caucasian Albanians, pp. 186—187 (tr). For this work and 
its possible compiler, see above: pp. 171-172 and n. 68. 
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disciple of the Prophet later killed by him in his sleep together with the 
Jew Pinehas (Finhàs).?!' Ricoldo da Montecroce (d. 1320), who used the 
Liber denudationis as a source, does not relate the anecdote but neverthe- 
less refers in passing to Bahira as a disciple of Muhammad who was 
killed by him. The story must have been so well known in his time 
that he did not need to elaborate. 

The Jewish philosopher Ibn Kammina (d. 1284) from Baghdad also 
hints at this event in the context of a discussion about the proofs 
of Mubammad's prophethood in his comparative examination of the 
three faiths Yangih al-abhath h-l-milal al-thalath. His chapter on Islam 
focuses heavily on the inimitability of the Qur’an, as this was a crucial 
proof of Muhammad’s prophethood. Before actually going deeply into 
the question of whether the Qur'an can be considered miraculously 
inimitable, however, Ibn Kammüna wants to discuss first of all whether 
it can be excluded that the Qur'an was revealed to someone else. After 
all, it 15 of no use to discuss the inimitability of the Qur'an as a proof of 
Muhammad’s prophethood if it is not certain that he was the one who 
actually received it. Hence Ibn Kammuna asks: 


Is it possible that another prophet, to whom the Koran had been re- 
vealed first, called Muhammad to his faith and to this book, and that 
he was then killed by Muhammad and, because the prophet's name was 
unknown, the book remained in Muhammad's hands?! 


His own answer to this question then rules out the possibility: there are 
too many references in the Qur'an to the Prophet himself, the passage 
continues, to suppose that the Qur'an belonged at first to someone else. 
Once this has been settled, Ibn Kammina moves on to other questions 
about ways in which Muhammad may have received his religious doc- 
trines other than through divine revelation.!** The opening question of 
the discussion is striking, since it mentions a ‘killing’. At first sight it is 
vintage kalam inasmuch as 1t seems a purely hypothetical question, the 
answer to which justifies the subsequent narrowing down of the discus- 
sion. However, the actual mention of ‘killing’ betrays the fact that Ibn 
Kammina was acquainted with the popular story and wanted to allude 


13! Burman, Religious Polemic, pp. 270—271 (ttr). 

1? Mérigoux, ‘L'ouvrage d'un frère précheur’, p. 118 (t); Ricoldo da Montecroce, I 
Saraceni, pp. 144—145 (tr). 

155 Perlmann, Sad b. Mansür b. Kammüna, p. 70 (t), Perlmann, Ibn Kammiina’s Examina- 
lion, p. 105 (tr). 

134 Cf. pp. 119-130 for the question of the Prophet’s informants. 
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to it. If the discussion was only about the issue of another person receiv- 
ing the Qur'an first, then he could have asked whether Muhammad 
had perhaps inherited, stolen, or simply found, the Qur'an. As we can 
see, there is more to Ibn Kammuna's question than that; by alluding 
to the popular story about the monk's murder, he draws attention to 
the fact that this question was not purely hypothetical in the eyes of his 
readers. 

In Byzantium the story about the monk's death circulated as well. 
One of the Byzantine treatises against Islam, the Religious Dispute of the 
Monk Euthymius with a Saracen, also maintains that Muhammad eventu- 
ally killed his master. It adds the juicy detail that the killing happened 
while Muhammad was drunk.'? This particular idea clearly spoke to 
the imagination of many of those who liked to depict Muhammad as a 
capricious opportunist, whose religious injunctions were irrational and 
based on trivial circumstances. Accordingly, they focused in on this inci- 
dent as a way to present the particular reason why Muhammad decided 
to prohibit the drinking of alcohol. 

In the same vein, a number of Latin polemical writings about Islam 
trace back the prohibition of the use alcoholic drinks to Muhammad’s 
own death. The story was told of how the Prophet fell down in drunken 
stupor and was eaten by pigs—which then, quite predictably, also led to 
the ban on pork.'*5 In the twelfth-century poem about the Prophet’s life, 
the Vita Mahumeti of Embrico of Mainz, it is the tutor-monk (here also 
a magician) who declares the ban on pork after the Prophet is eaten by 
pigs.!? 

The story about Bahira’s death as the result of the Prophet's drunk- 
enness was apparently so widely known that a cryptic foretelling of it, 
purportedly by Christ to Peter, sufficed for the reader in the eyes of the 
author of the Arabic Apocalypse of Peter (“The Book of the Rolls’): 


O Peter [...] before his death he will kill his teacher whose name begins 
with the letter Sm. Because of this murder he will prohibit and render 
unlawful to himself a large variety of food and drink.'*? 


155 Euthymii Zigabene, ‘Disputatio de fide cum philosopho saraceno’, p. 36 (ttr); 
Trapp, ‘Die Dialexis des Mónchs Euthymios’, p. 127 (t). 

136 See, among others, Giraldus Cambrensis, Opera, vol. 8, pp. 68-70. For similar 
stories see also ‘Tolan, ‘Un cadavre mutilé’ and Daniel, Islam and the West, pp. 126—127. 

137 Cambier, Embrico de Mayence. La Vie de Mahomet, p. 53. 

135 Mingana, “The Apocalypse of Peter’, p. 322 (t), p. 254 (tr). 
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According to a twelfth-century Latin story about the life of Muham- 
mad, allegedly told to the author by a Greek man in Antioch, Muham- 
mad tried to accuse someone else of the slaughter of his master, who is 
no less than Nestorius himself.? More popular, however, was a story in 
which the roles are reversed: the blame for the murder of Bahira shifted 
to Muhammad’s companions, who tricked him into believing that he 
himself had committed the crime. The idea was that the companions 
had in fact killed the monk, while the Prophet was drunk. Once he 
recovered from his drunkenness, they told him that he himself had 
killed his master. In this way the story becomes even worse than it was: 
Muhammad is neither in control of himself, nor of those around him— 
neither cognizant of his own actions nor of the conspiracies of his fickle 
companions. 

William of Tripoli (d. 1277) is one of several Latin authors who 
picked up this particular story in the East." Sir John Mandeville, the 
pseudonymous fourteenth-century author who trotted the globe with- 
out ever leaving his library, used William of Tripoli's work for his chap- 
ter on the Islamic world and also described the cruel death of the 
‘gode heremythe that duelled in the desertes a myle fro Mount Sinai’. 
The motive of Muhammad’s companions, simply said to be envy in 
William of Tripoli’s account, is clarified by Mandeville: ‘And so often 
wente Machomete to this heremyte that alle his men weren wrothe, 
for he wolde gladly here this heremyte preche and make his men wake 
alle nyght'.!*! It is believed that Mandeville’s Travels was the inspiration 
for the artist Lucas of Leyden, who produced an engraving of the 
murder scene in the year 1508. In a landscape that resembles North- 
ern Europe more than Northern Arabia, we see Bahira dressed in a 
Dominican habit lying dead on the ground, with next to him a Turkish- 
looking Mubammad sleeping off his hangover. One of his companions 
is furtively putting the deadly sword to Muhammad's side.!? 


139 Bischoff, Anecdota Novissima, pp. 120—122. 

140 Peter Engels, Wilhelm von Tripolis. Notitia de Machometo, pp. 200—201 (ttr). 

141 Quoted from the English version Seymour, Mandeville's Travels, p. 103 (see also p. 
52). The story, which does not belong to the original Polychronicon of Ranulph Higden 
(written around 1363), appears in one of the English manuscripts. See the text of MS 
Harl. 2261 in Ranulph Higden, Polychronicon, vol. 6, p. 39 and p. 41. 

142 The engraving is in the possession of the Rijksmuseum Amsterdam and is cata- 
logued as Bartsch 126. A reproduction of it can be found next to the title page of Van 
Donzel, ‘Enbagom. Anqasa Amin. Van Donzel discusses the background of Lucas of Ley- 
den's engraving on pp. 146—148. 
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In Jewish sources the story is found as well. 'The earliest attestation 
of it is the thirteenth-century polemical work Jggeret Vikkuah, written in 
Spain by R. Jacob ben Eliyyahü.!? Other versions of this story came 
to the West through the accounts of two fifteenth-century travelers— 
Emmanuel Piloti (d. 1441), a Venetian merchant who lived for a long 
time in Egypt, and the Dominican pilgrim Felix Fabri (d. 1502), who 
left a long account of his sojourn in Egypt and Palestine. ‘Traveling 
yet in another direction, the story also made its way to Ethiopia.“ 

This tale about the reason for the prohibition of alcohol in Islam 
is a clear example of ‘etiological’ polemics. Whereas the Legend, and 
many pieces of anti-Muslim propaganda that we have discussed here, 
try to explain Islamic doctrines as deriving from Christianity, Judaism 
or Arabian paganism, this tale about the drunken Muhammad tries 
to give an explanation of an Islamic precept that cannot be traced 
back to any of these religions. The way in which that is done is by 
depicting it as the result of a specific set of circumstances. We may 
compare this to the polemical explanation of Islamic divorce law. The 
East-Syriac recension of the Legend alludes to the rule specific to Islam 
‘that when a woman is repudiated, if another man does not take her, 
he cannot return to her’.'” This system, which is believed to have 
been instituted as a means to protect a woman from being kept in an 
everlasting waiting period by her husband when he wants to divorce 
her, is attributed to Kab al-Ahbar in the Legend. As it turns out, the 
Jews in the Near East also believed that one of their coreligionists was 
responsible for this law. If we are to believe the Jewish convert to Islam 
Samaw al al-Maghribi, the Jews had a very specific polemical tale to 
tell about Islamic divorce law, namely that the early Jewish convert to 
Islam, ‘Abd Allah ibn Salam, inserted this stipulation into the Qur’an 


143 See Mann, ‘Une source d'histoire juive au XIlIe siècle’. The story reappears in 
two later Hebrew sources, the sixteenth-century Seder Eliyyahii Zuta and the seventeenth- 
century Sefer Dwrey Yoseph. Relevant passages in: Shtober, ‘Muhammad and the Begin- 
ning of Islam’, p. 331 (tr). See also Lassner, The Middle East Remembered, pp. 383-384. 

144 Dopp, Traité d’Emmanuel Piloti, pp. 39-42 (t). 

155 Felix Fabri, Le Voyage en Egypte, vol. 2, p. 565 (tr). 

146 The Ethiopic refutation of Islam by ‘Enbagom (d. 1565), entitled Angasa Amin, 
which was probably written originally in Arabic, describes the ploy in detail. The 
author also alludes to the Arabic Apocalypse of Peter, when he claims that Christ had 
revealed to Peter that Muhammad would rise to power and that his master’s name 
would start with a Be and end with an H (Van Donzel, ‘Enbagom. Angasa Amin, pp. 
212—215, pp. 218—219 (ttr)). 

147 See below: ES {22}, p. 305 and n. 108. 
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to make sure that Muslims would unknowingly produce illegitimate 
children.'* John of Damascus, on the other hand, claimed that this law 
was instituted by Mubammad himself, when he had decided that he 
wanted to marry Zaynab.'?? These are all variations on the same theme. 
Each of these texts is supposed to make clear that certain doctrines of 
Islam are random and accidental. Not only do these tales try to make 
clear that God was not involved, they also dismiss that these doctrines 
have an ethical value. 

Often such an etiological drive can be discerned in the polemical 
narrations. On the other hand there are also enough endless fables 
about the Prophet which are best labeled as sheer satire. Authors who 
were eager to ridicule Islam turned another anecdote about the death 
of the monk into material for their stories. Apart from all the variations 
on the theme recounted above, there was yet another idea circulating 
in Christian texts about how Bahira had eventually been killed. In the 
various versions of the Legend we read how Muhammad calls his people 
together in one place to make them witness to the miraculous arrival 
of a cow that brings the Qur'an on its horns. This particular story 
became well known in the West as well; it was told, for example, by 
Guibert de Nogent. The story 1s obviously meant to give a satirical 
explanation of the name of the second chapter of the Qur'an. Even 
though that detail was probably lost on the Latin authors, they loved to 
recount the story as another example of what they saw as the Prophet's 
deceitful character. This anecdote was at some point combined with 
another story about an alleged trick of the Prophet, of which the monk 
eventually becomes the vicüm. While the companions of Muhammad 
are gathered in the desert awaiting the miraculous appearance of the 
Quran on the horns of a cow, the magic of the moment is reinforced 
by a mysterious angelic voice proclaiming that everyone should believe 
in Muhammad. The voice in reality comes from a well, in which 


148 Perlmann, Samau'al al-Maghribi. ham al-Yahud, pp. 57-58 (t), p. 58* (tr). In this 
passage Samaw'al reveals some of the vicious things which Jews say about Islam. As a 
convert to Islam he wants to distance himself from these accusations. For the theme of 
insincere motives of converts, see below: pp. 196-198. 

19 Sahas, John of Damascus on Islam, pp. 138-139 (ttr); Glei and Khoury, Johannes 
Damaskenos und Theodor Abu Qurra, pp. 80—81 (ttr). 

150 [t is again a story that was embellished over time, appearing in increasingly 
fantastic versions. The animal bringing the Qur'an was also said to be a camel, a bull 
and even a deer. See for example: Vandecasteele, ‘A remarkable account of the origin 
and spread of Islam’. 
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the monk is hiding. After the Qur'an has been brought by the cow, 
Muhammad decides to sanctify the miraculous well immediately. He 
tells his people that it should not be used any longer and that everyone 
should throw a stone into the well. Unknowingly the people kill the 
monk and all traces of the author of the Qur'an are thus wiped out. It 
is to be imagined that the inspiration for this collective stone-throwing 
by Muhammad's followers was found in one the rituals of the Hajj to 
Mecca, during which Muslims throw stones in Mina to repel Satan." 

The oldest surviving version of this tale comes from Thomas of 
Pavia, alias Thomas Tuscus (d.c. 1280), who is said to have read the 
tale in ‘a very old book in the sacristy of a church in Bologna’. Gerard 
Salinger, who traced this motif of the well through Near Eastern liter- 
ature, believes the story to be inspired by a tale about the Mahdi Ibn 
Tumart (d. 1130), the charismatic Berber leader of the Almohad move- 
ment in Morocco.'? An aide of the Ibn Tümart had some men in a 
well proclaim that through divine inspiration he could distinguish peo- 
ple from paradise from those of hell. Afterwards he had the well with 
his accomplices inside filled up with rubble and started his campaign of 
helping the people of hell to their final destiny. 

It is perhaps more logical to assume that the story about Ibn Tümart 
was modeled on polemical legends about the Prophet rather than vice 
versa. Versions of it are still alive amongst Christians today. Its popular- 
ity was still attested to in the twentieth century, in Ethiopia, Persia and 
the Balkans.!5 Tito of Yugoslavia apparently knew a version according 
to which Mubammad made a friend go down into the well with a copy 
of the Our an. Muhammad lowered an empty stack of papers down 
into the well, which his friend quickly swapped with the real book. T'he 
‘miraculous’ event then ends in the same way. Since this story makes 
more sense than the one which combines the cow miracle and the well 
miracle, we may ask ourselves whether it is not the original form of the 
story of the well. A similar version of it was narrated to me by Chris- 
tians in Lebanon not long ago. In it, it is not the monk who is buried 
under stones but the Qur'an itself. This is an interesting variation on 


151 See: Buhl and Jomier, ‘Djamra’. 

13? Salinger, ‘A Christian Muhammad Legend’, esp. pp. 322—323. 

153 For its popularity in modern times see Salinger, ‘A Christian Muhammad Legend’, 
PP. 3197320. 

154 Daniel also remarks that the well story is still alive today in, what he calls, 
‘Oriental circles of little discrimination that are hostile to Islam’; Daniel, Islam and the 
West, p. 359, n. 6r. 
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the theme, considering that it is no longer the author of the Qur'an 
whose traces are wiped out, but the original text itself. The story elim- 
inates the conflict between the alleged authorship by the monk of the 
*Ur-Qur'an' and the posthumous ‘collection of the Qur'an’. 


Jewish Traditions about Bahia and Other Informants of the Prophet 


A brief discussion of the Jewish traditions concerning Muhammad’s 
Christian teacher is also appropriate for this survey.' They draw atten- 
tion to the fact that many of the polemical traditions under discussion, 
whether Jewish or not, contain messages about the real and the imag- 
inary relationship not just between Islam and Christianity but between 
the adherents of the three monotheistic religions. Ibn Ishaq, for exam- 
ple, had hinted at the rivalry between the dhimma communities when he 
related how Bahira admonished the Prophet’s foster-father to take the 
juvenile Prophet back to Arabia to guard him against the malevolent 
Jews.!5 One of the versions of the Legend, Ar, readily adopts this theme, 
which in its Christian setting serves an additional purpose: to insist that 
Muslims need to make clear distinctions between the good and the bad 
‘People of the Book’.!57 

This particular anti-Jewish note did not escape the notice of Jewish 
apologists, who, of course, wanted to describe the rise of Islam in their 
own terms. They proceeded to renarrate the anecdote with a new 
interpretation of the monk’s intention. They portrayed Bahira as a 
wicked Christian who consciously set up the Arabs against the Jews and 
hoped that the future Islamic power would bring about the destruction 
of the Jewish community. Heedful of this calumnious schemer, a group 
of Jews decided to convert to Islam in order to counterbalance the evil 
influence of the monk. The oldest text to describe this is the elusive 
Qissat ashab Muhammad, a short tenth-century Judeo-Arabic text, which 


155 Some of the Jewish stories have already been discussed in the section ‘Bahira 
the Victim’. This survey is in any case not exhaustive. Gil, “Phe Story of Bahira’, 
includes most of the relevant literature, including, on p. 20, a number of references 
to articles in Hebrew, which I have not taken into consideration. To his survey need 
to be added: Shtober, ‘Muhammad and the beginning of Islam’ and 1d, “The monk 
Bahira’. See also the next section, pp. 200-201 for a Samaritan story about a monk 
meeting Muhammad. 

156 See above: Ch. 2, pp. 38-39. 

157 See below: Ar, p. 395. 
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is found also in a Hebrew reworking contained in a polemical treatise 
against the Karaites.?? It lists the ten names of the Jewish sages who 
converted to the faith of the Prophet ‘as to prevent him [ie. Bahira 
or Muhammad] from harming Israel even in the slightest’. They 
proceeded to write the Qur’an and to interpolate their names at the 
beginning of the sūras, without anyone perceiving what they did. Then, 
by stringing together some of the secret letters from the Qur’an, the 
author of this story presents a Hebrew sentence that serves as the actual 
proof of the Jewish co-authorship of the Muslim Scripture: ‘kakh 0 
hakhamay yisra’el’, meaning “Thus did the wise men of Israel advise’.!°° 

In this tale, the monk is first described as a stylite located in Balgin, 
who sat on a pillar called ‘the Sign of the Sun’. Later on in the text 
he is named as Bahira.'* That first identification is reminiscent of 
the monk in the Sia whom the hanif Zayd ibn ‘Amr consulted with 
during his search for the religion of Abraham. His dwelling place 
was said to be Mayfa‘a in the region of Balqa'. There was indeed a 
monastic tower there, which survives until today. This tale appears 
to be an inversion of Theophanes Confessor's description of the rise of 
Islam. In his chronicle he described how some Jews decided to keep 
their allegiance to the Prophet, even though they knew he was not 
the Messiah, as they had thought initially. Rather than abandoning his 
cause, they decided to feign belief in him so that they would have the 
opportunity to incite the Prophet against the Christians.'** 


159 For the Judaco-Arabic versions see Leveen, ‘Mohammed and his Jewish Compan- 
ions’, with his ‘Additions and Corrections’; Gil, “The Story of Bahira’. For the Hebrew 
version, see: Mann, ‘A Polemical Work’, id, ‘An Early Theological-Polemical Work’, 
and Marmorstein, “Die Einleitung zu David’. The Judeo-Arabic version of the text, 
which is found in several Genizah fragments, comes at the end of Kitab al-ta^rikh which 
refers to the reign of al-Muqtadir (908-932). There are a number of compelling rea- 
sons to believe that this was the history written by Saadia Gaon; if so, he may also 
have been the one to set this polemical tale in writing. See the detailed discussion in 
Gil, “The Story of Bahira’, pp. 7-10. See also: Hoyland, Seeing Islam, pp. 505-508 and 
Rosenkranz, Die jüdisch-christliche Auseinandersetzung, pp. 372—377. 

159 Quoted from Shtober, ‘Muhammad and the Beginning of Islam’, pp. 349-350. 

160 cf. Shtober, ‘Muhammad and the Beginning of Islam’, p. 350, n. 13. 

161 That is: in the Judaeo-Arabic version which was discovered first. In the Geniza 
fragment edited by Gil he is called both Bahira and Habib; see: Gil, “The Story of 
Bahira’, pp. 16-18 (ttr). The Hebrew translation in the Cambridge Genizah does not 
mention the name. C£ Shtober, ‘Muhammad and the Beginning of Islam’, p. 350 and 
n. I4. 

162 For this tradition, see above: p. 45. 

163 Piccirillo, Arabia Cristiana, p. 232. 

16t De Boor, Theophanis Chronographia, vol. 1, p. 333 (t); Mango and Scott, The Chronicle 
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The motf of hypocritical conversions influencing the atütude of a 
convert's new religion toward his former faith is known from Jewish 
writings about Christianity as well. Some of the versions of the Toldoth 
Yeshu do this when they portray Peter and Paul as secretly remaining 
Jewish and working behind the scenes of Christ's mission on behalf of 
the Jewish communities, the former in order to prevent the killing and 
forced conversion of Jews, the latter in order to create clearer distinc- 
tions between the Jewish and the Christian faiths.1 When such tales 
were narrated about the early development of Islam, either by Jews or 
by Christians, the polemicists could draw on what the Islamic tradition 
itself asserted—namely, that a number of Jews converted insincerely. 168 
In the Sîra it is made clear that these false converts are unmasked and 
expelled from the community, but Jewish polemicists exploited such 
accounts to cast doubt on the integrity of its Scripture and its doctrine, 
as is the case in the Orssat ashab Muhammad. The Jewish philosopher Ibn 
Kammina, in his extensive discussion of the ‘Proofs of Prophethood’ 
as formulated by Fakhr al-Din al-Razi (d. 1210), alludes to this idea. 
The mere suggestion that some people converted under false pretenses 
opened up the possibility that passages could have been added to the 
Qur'an after the death of Muhammad ‘to impair the 1 

In Islamic tradition we find a number of tales which we might call 
the converse of this particular motif in anti-Muslim polemic, as they 
deal with people who believed in the Prophet but had reason to act 
as if they did not.'? The central hero in these tales is Kab al-Ahbar. 
In the ‘synoptic’ recensions of the Legend this famous early Jewish con- 
vert is depicted as having a nefarious influence on Muhammad who 


of Theophanes, p. 464 (tr). For Theophanes’ comments on the Prophet's involvement with 
a monk, see also above: pp. 182-183. 

165 For a discussion of this aspect of the Toldoth Yeshu, sec Ben-Shalom, “The Converso 
as Subversive’, pp. 266-268. 

166 Ibn Hisham, Stat sayyidina Muhammad, vol. 1, pp. 361-363. 

167 Perlmann, Sad b. Mansur b. Kammiina, p. 96 (t), Perlmann, Ibn Kammiina’s Exami- 
nation, p. 141 (tr). Despite the neutral ‘kalamic’ way in which Ibn Kammüna phrases 
this suggestion, it is clear that he has a tale like Qissat ashab Muhammad in mind; other- 
wise this passage does not make any sense. The same is the case with his ‘hypothetical’ 
question about Muhammad murdering the real author of the Qur’an (see above: pp. 
190-191). In the same passage he argues that insincere converts, with less subversive 
intentions, may have feigned belief in certain claims Muhammad made, for example 
that he was predicted in the Bible. This was a well-known argument against the success 
of Islam, which was often used by Christians too. See above: Ch. 1, p. 18, p. 27. 

168 In Ch. 1 (p. 18, n. 24), for example, I have drawn attention to the bishop of Najran 
who admitted that he would lose his high status if he were to convert. 
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in the end corrupted what Bahira had taught him.'® Apart from the 
obvious discrepancy with the Islamic appraisal of this man, the Leg- 
end diverges from Islamic accounts, inasmuch as Ka'b is considered to 
be a companion of the Prophet. In Islamic tradition he 1s believed to 
have come from Yemen and to have converted only during the time of 
“Umar I. The Muslim legends surrounding his conversion deal primar- 
ily with żahnif, the falsification of the Bible. In one version Ka‘b defends 
his belated conversion by describing how he was searching for predic- 
tions of Muhammad’s appearance in the Bible. The rabbis showed him 
only corrupted texts. Only when he discovered some verses crossed out 
in a Bible manuscript did he go to a monk named Bulukhya—which is 
perhaps a vague reference to Babira,?—to inquire about these verses. 
The monk proceeds to reveal the true Biblical verses which foretold 
Muhammad’s coming, but only after having made Kab promise that 
he will not convert to Islam after reading them. Ka'b however breaks 
his promise and becomes a Muslim. After that a heavenly fire comes 
down upon the monk, who then accepts Islam, together with a number 
of rabbis.!7! 

Many more examples could be given of such tales. They are pecu- 
Har pieces of literature, which below their frivolous surface produce 
glimpses of the highly sensitive nature of interreligious relations in the 
Near East. On the one hand the tales show how easily themes and texts 
could travel from one community to the next. On the other hand they 
bear witness to the fact that for a believer to cross the boundaries from 
one religion to another was a way to make oneself suspect in the eyes 
of both the former and the new coreligionists. The irony is that while 
these tales were designed to instill in readers the sense that they should 
stay with their religion, their transmission from one community to the 
next was probably in large part the result of their being in the hands of 
people who had themselves converted. 


169 All three of the synoptic recensions refer to it in {9}, ES goes into more detail 
about Ka’‘b in {20}. 

170 Bulaqya is the protagonist in a story in the Arabian Nights and 'Tha‘labi’s Qisas al- 
Anbya@. He was a Jewish boy who had found the name of the Prophet in his father's 
treasury long before the actual time of Islam. The story can be traced back to Jewish 
converts and is in part a reworking of the Apocalypse of Abraham. See: Horovitz, ‘Bulūqja’ 
and Wasserstrom, ‘Jewish Pseudepigrapha and Qisas ۵ . 

171 Perlmann, ‘A legendary story’. In another version it is a number of rabbis who 
each know of the secretly obliterated verses but refuse to become Muslims: Perlmann, 
‘Another Ka'b al-Ahbar Story’. 
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Bahirā the Forecaster 


A crucial aspect of the Islamic stories about the monk’s recognition 
of Muhammad, is that the monk knew that a new prophet was going 
to appear in the near future. As we have seen in Chapter Two, Ibn 
Ishaq explained that Bahira knew this because of what he had read 
in an ancient book. The Legend explains the monk’s foreknowledge in 
even more dramatic terms, when it relates how the rise of Islam was 
revealed to him in a heavenly vision on Mount Sinai, which confirmed 
the prophecies about the might of the Sons of Ishmael found in the 
book of Genesis. In A2 the monk’s clairvoyance is taken even further. 
There are references in this recension to the monk occupying himself 
with astrology, which allowed him to foretell that the downfall of the 
Sons of Ishmael is written in the stars." 

The notion that Islam was foreordained and that the monk had a 
special gift to know this is absent in most of the polemical accounts 
of the life of the Prophet surveyed in the previous sections, in which 
the genesis of Islam is presented as a haphazard affair. The idea that 
Muhammad’s Christian companion could foretell the future and see 
what others could not, does not fit into that picture. However, Bahira’s 
identity as a visionary or astrologer appears sporadically in a vari- 
ety of polemical texts. One rather remarkable example is the Samar- 
itan history entitled Kîtab al-ta'rikh by Abū l-Fath al-Samiri ۰ 
Although compiled only in the mid-fourteenth century, this work incor- 
porates several earlier sources, among which one or more from early 
‘Abbasid times. !” It relates how three astrologers, a Jew, a Christian and 
a Samaritan foretold the appearance of Muhammad. The Christian is 
not called Bahira in this text but ‘Abd Allah and ‘Abd al-Salam, which 
appears to be somehow a confusion with the Jewish convert to Islam 
‘Abd Allah ibn Salam."* The Jew is Ka‘b al-Ahbar, who just as in the 
Christian polemical tradition is said to have converted already at the 
time of the Prophet, rather than after his death." The three men went 
together to Medina to find the Prophet and to inspect his mysterious 


172 See below, p. 509. 

173 Levy-Rubin, The Continuatio, pp. 10-19. 

174 The manuscript published by Levy-Rubin contains these two names (Levy-Rubin, 
The Continuatio, pppp. 121-122 (t), pp. 46-48 (tr)), while the text edited by Vilmar only 
has the latter name (Vilmar, Abulfathi Annales Samaritani, pp. 173—174 (t)). Vilmar's text, in 
addition, refers to the Christian as a monk. 


175 Cf. pp. 198-199. 


THE LEGEND OUTSIDE THE LEGEND 20I 


prophetic sign, the big mole on his back. When Mubammad showed 
the sign to them, the Jew and the Christian are said to have become 
‘hypocrites’ in their religion, while the Samaritan cleverly negotiated 
full protection of his community under Islam, which meant that he did 
not need to convert. By stressing the divinely preordained invincibil- 
ity of the Sons of Ishmael during their rule, which the three man had 
observed in the stars, the text presents the establishment of a treaty with 
the Prophet as a small victory. In this respect this work resembles the 
Legend 7 

In less a less elaborate way Bahira’s prognostic abilities appear in 
the Liber Denudationis, where Bahira is a follower of Muhammad who 
‘informed him of what would happen to him in regard to his destiny’. 
This is either a faint echo of the Legend or of the stories in the Sira. 
A Latin work which definitely echoes the Sira 1s the Notitia de Machometo 
by William of ‘Tripoli. The monk that appears in this text was said to 
have a received a revelation about the advent of the Prophet. ‘Their first 
encounter is accompanied by miraculous phenomena.” 

In a number of other polemical writings that we have already re- 
viewed above, the monk is labeled as an astronomer in a distinctly 
negative context. In the Latin reworking of the Apology of al-Kindi as 
well as the Greek Religious Dispute of the Monk Euthymius with a Saracen 
‘astrologer’ is just another label for a man whose activities were pur- 
posefully unorthodox and subversive.!9? 


176 Rather than interpreting the reference to the Jew and the Christian as ‘becoming 
hypocrites’ (anfaqa, cf. Levy-Rubin, The Continuatio, p. 48, n. 16) simply as converting to 
Islam, this may refer to the men converting insincerely so as to influence Muhammad 
in his dealings with the other religions. For this topos, see p. 183, pp. 196-198. 

177 For this apologetic aspects of the ways in which dhimmis portrayed their negotia- 
tions with the Prophet, see above pp. 113-121. 

178 Burman, Religious Polemic, pp. 270—271 (ttr). 

۱79 Engels, Wilhelm von Tripolis, pp. 196—199 (ttr) and pp. 268—271 (ttr) for the related 
story in the related text De statu Saracenorum. As mentioned above, p. 165, William of 
‘Tripoli must have become acquainted with the story in the Levant. 

180 González Muñoz, Exposición y refutación del Islam, p. 44 (t), p. 193 (tr; Muñoz 
Sendino, ‘Apologia del Cristianismo’, p. 401 (t); Euthymii Zigabene, ‘Disputatio de fide 
cum philosopho saraceno’, pp. 33-34 (ttr). Later examples include a sixteenth-century 
work, the Angasa Amin, by the Ethiopian polemicist "Énbagom (Van Donzel, Enbagom. 
Anqasa Amin, pp. 212—213 (ttr) and the Sefer Divrey Joseph by the seventeenth-century 
Jewish historian Joseph Sambari (Shtober, ‘Muhammad and the Beginning of Islam’, p. 


332 (tr). 
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CONCLUDING DISCUSSION 


The survey in Chapter Six of the different types of Bahira traditions in 
Christian writings about Islam reveals that there were many different 
ways in which the ‘idea’ of Bahira functioned. It is striking to see how 
some of the motifs of these tales and ‘histories’ traveled at high speed 
around the Mediterranean. Zaynab’s affair with the Prophet, the cow 
bringing the Qur’an, the violent death of Bahira—these stories were 
so powerful that they propelled themselves forward continuously. Yet, 
it needs to be kept in mind that even if these ideas were recycled over 
and over again, they also acquired new meaning in different settings. 
One may be able to notice how the polemical tales are connected 
through the narrative elements and ideological notions they share, but 
one also becomes aware of the fact that the very diverse strands of the 
polemic need to be disentangled before one can truly appreciate the 
meaning of each individual text. The story of the murder of Bahira is 
a good example. In Chapter Six I have shown how a range of different 
sources narrate a version of this tale. It appears most often as a story 
that seeks to entertain. It does so not only because it is sensational, 
but also because it instills in both writer and reader (or storyteller and 
listener) a sense of superiority, a feeling that one knows a scandalous 
detail about Islam that Muslims themselves are unaware of. ‘To the 
Jewish philosopher Ibn Kammina, by contrast, the story about the 
monk’s death was relevant most of all as a Kalam argument. To him 
it meant: do we really know that the Qur’an was not in the hands of 
someone else at first? 

Reading the Legend, this very fact has to be recognized. Despite 
the many apologetic arguments, polemical innuendos and narrative 
elements that we can recognize in it from elsewhere, on the whole it 
is no exaggeration to say that a comparison with the many sources 
discussed in Chapter Six tell us more about what the Legend is not than 
about what it is. It is necessary to read the Legend from the point of view 
of its unique narrative framework and its own apologetic agenda. This 
agenda has been investigated from different perspectives in Chapters 
One to Five. It is a specific agenda that leans on one very important 
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element in the text: namely, the idea that the monk had received a 
divinely revealed vision on Mount Sinai in regard to what was going 
to happen in the world during the time of Islam. The Legend uses this 
vision in order to lay the foundations for an authoritative interpretation 
of Islam's purpose and meaning in the world. The apocalyptic vision is 
meant to prove that the Muslim conquests were predestined and that 
they are truly the fulfillment of the Biblical prophecy about Ishmael's 
offspring. 

Then, by showing that the religion of Islam was a subsequent devel- 
opment whose contingency is found in the combination of alleged 
reverberations of Christian preaching with doctrines and rituals that 
are seen as concessions to an audience of pagan people, the Legend dis- 
entangles and ultimately separates Islam's might from its religion. The 
interpretation of Islam as a religion that can never supersede Chris- 
tianity is subsequently vindicated, in the second apocalyptic part, in a 
more elaborate prophecy which shows its future downfall, before the 
final triumph of Christianity in the whole world. 

Due to the self-assured spirit with which the author and redactors 
of the Legend present this picture of Islam's history and its place in the 
world, it 1s easy to read the text as a sharp piece of polemic. But below 
the surface of this overconfident rejection of Islam, the text reveals 
the dire need for a solid defense of the Christian religion. It 1s clear 
that there were many questions to be answered, not only in regard to 
how one could possibly believe in the power of Christ in a Muslim 
dominated world, but also more specific questions such as: isn't the 
veneration of the cross idolatry?, why do other Christians convert to 
Islam?, and why does one have to pay heavy taxes to a community 
that rejects Christ? Moreover, the Legend responds to questions which 
touch the very basis of its own story. If Muhammad’s religion has to 
be understood as partially misunderstood Christianity, then why is it so 
powerful? And if the monk was the source of the Prophet's knowledge, 
then why did Islam turn out to be so different from it? These two 
questions are reflected in Letter of “Umar II to the Emperor Leo III and the 
Letter of Harun al-Rashid to Constantine VI.! In the eyes of the authors of 
these letters, and the apologists for Islam in general, the power of Islam 
and the truth of Islam were inextricably bound up with each other. 


! See the passages of these works discussed above: pp. 153-154. 
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There is no doubt that these specific propaganda points urged the 
author of the Legend to expose the roots of Islam in a defense that was 
cast in narrative form. The progress of time is a crucial aspect in the 
construction of the Legend’s defense against these challenging questions. 
The Legend shows how, where, when and why the message of Islam 
began to diverge from Christianity: simplification of doctrine, adapta- 
tion to the needs of the Arabs, influence of Jews etc. And it also shows 
how and why its victories are different from what Muslims believe them 
to be: they were predestined, they serve as a chastisement of Christians 
and as a reward for a pagan nation's conversion to monotheism, even- 
tually the Muslim power will fade away once it has served its purpose 
etc.? 

The building blocks which were used to create the apologetic struc- 
ture of this Christian counterhistory of Islam were readily available in 
the ninth century. The Muslim view on heaven, Qur'anic verses which 
support Christianity, the justification of the imposition of dhimma—all 
these issues had already been employed as elements of Christian apolo- 
getic. Beyond that, some of the issues raised in the Legend were part 
of a lively debate specific to that time. The question of the veneration 
of the cross was debated more intensively during the eighth and ninth 
centuries than in later centuries, for example, because of the gradual 
process of the removal the cross from public view.’ Similarly, as I have 
shown in Ch. 4.4, the question of the ins and outs of the Islamic after- 
life was often an issue in Muslim-Christian confrontations in the ninth 
century. Therefore, as a number of scholars have already argued in 
the past, there is no reason to assume that the Legend was composed 
at a later date than what the apocalypse indicates, i.e. the time of al- 
Ma'mün.* 


It goes without saying that these considerations primarily concern the 
‘synoptic recensions’. The recension A2 is quite different and has to 
be understood as a response to them. When this reworking was made 
cannot be determined in any exact manner. The material witnesses are 


? A close reading of the Legend which shows that the overarching meaning needs 
to be understood in light of the subtle interdependence of the apologetic arguments 
and its narrative structure can be found in: Lassner, The Middle East Remembered, pp. 
364-376. 

3 Griffith, ‘Image, Islam, and Christian icons’, pp. 134-135. 

4 For more detail on the question on the dating of the ‘synoptic recensions’ pro- 
posed by other scholars, see above: Ch. 3, p. 87, n. 102. 
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proof of the fact that in the early 1200s this recension was in existence, 
but it may have been produced some centuries earlier. 

A comparison with the other recensions can reveal some interest- 
ing points regarding the purpose and argumentation of A2. Its main 
differences with the other three recensions includes a more negative 
judgment of Muhammad and the Arabs, along with its detailed discus- 
sion of writing the Qur'an and the monk's regret about the outcome 
of his exchanges with Muhammad. In several passages it 1s noticeable 
that the redactor of this recension of the Legend has recognized that the 
synoptic recensions had created a picture that was false. The rule of 
the ‘Abbasids did not end after the ‘seventh Hashimite ruler’. Islamic 
rule on the whole did not disappear and the apocalyptic paradigm had 
clearly failed. The crisis provoked in the mind of the redactor of A2 by 
this realization, which probably also reflects that of many other Chris- 
tians living in the Islamic world, is unmistakable. 

This crisis called for a remterpretation of both the Legend and the role 
of Islam in the world. A number of strategies of reinterpretation can be 
detected in A2. First of all it is striking to observe how the notion of 
the transience of Islamic rule is now expressed by Muhammad himself. 
One of the first things that the juvenile Muhammad tells the monk 
is that, despite the ‘irredentist’ rhetoric of his fellow tribesmen, he is 
worried about the prospect of conquering Syria. He believes that, as 
under the time of the Midianites, it will only be a brief success and 
ultimately end in failure. In other words, it is Muhammad who is 
the one who suggests that Muslim power could turn out to be short- 
lived and disastrous. The voice of Bahira tells us then, by contrast, 
that Islamic rule will remain for a very long time to come, when he 
says to Muhammad: ‘By my life, no! You will not withdraw defeated. 
Instead, you will triumph and gain victory, and you will rule seven great 
sevenfold weeks." This is the world turned upside down: a Christian 
author putting the idea of the temporariness of Muslim rule into the 
mouth of the founder of Islam himself, only to have another Christian, 
the hero of his story, refute it. There is something wrong here. Why 
does the issue need to be addressed at all? If Islam is to last, then 
why could the author not have written a refutation of Islam without 
reference to the question of the length of Islamic rule? The answer 


5 See below: Ch. 8, pp. 242-243. 


6 See A2, pp. 451-453. 
7 See A2, p. 453. 
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15 that the redactor of A2 was not creating new apologetics vis-à-vis 
Islam, but instead was trying to readjust the apologetics that had been 
constructed before. Clearly, Islam was not going to disappear very soon. 
So was the original Legend a failed enterprise then? The author of A2 
expresses his concern about the possibility that it could indeed be a 
failure by letting the monk express his doubts as to whether or not he 
had acted against the will of God when he began to teach Muhammad 
and created an inauthentic scripture for him. 

It is the narrator who then counteracts that suggestion by drawing 
attention to the fact that God chose the monk to show him a heavenly 
vision: ‘Hope for the mercy of God, the One who showed you His 
signs in heaven and elected you for His vision concerning many of His 
creatures.’ He urges Bahira to find meaning and consolation in that 
very fact. The narrator begs the monk to resign himself to the fact that 
God willed the rise of Islam and at the same time the reader 1s asked 
to do so. Marhab's voice is ultimately the one that tells the audience to 
keep on believing that God's hand was behind the genesis of Islam. 

Even though the forecast of Islam's downfall as presented in the 
synoptic recensions turned out to be wrong, the redactor still wants to 
draw authority from the idea that it was based on a divine revelation, 
and indeed, at the very end the monk confirms once again that the rise 
of Islam was predestined and that he improved it in comparison with 
what it could otherwise have been: ‘Do not reproach me, neither you 
nor the one who reads it, for what I have done and committed, because 
I knew what I knew and comprehended, and I saw that he would rule 
and that his rise, his success and the accomplishment of his mission 
were inevitable, on the basis of what I had read, understood, heard and 
observed. So I wrote all of it for the believers and I obtained for them a 
treaty from him, as well as promises of his care throughout the days of 
his rule.’ 

With the reconfirmation of the predestined rise of Islam and at the 
same time the clear indications that the redactor did not believe its 
might was going to collapse imminently, the text bounces back on the 
old question of God’s design behind the Islamic chapter in the divine 
plan. This very fact reminds us of one of the points which Funken- 
stein made about counterhistory. As shown in Chapter One, Funken- 
stem identified counterhistorical works as works that have as their 


9 See A2, p. 517. 
9 Sec A2, p. 527. 


208 CHAPTER SEVEN 


primary aim to undermine the identity of ‘the other’ by overthrowing 
its accepted history. He then goes on to argue that any community that 
spends great effort in the deconstruction of the identity of ‘the other’ 
makes its own identity dependent on the constructed counterhistorical 
identity with which it replaces the real authentic self of the rival com- 
munity. As he puts it: 


any serious counterhistory that will try to become reality turns at the end 
to destroy not only the identity of the other, but also the self-identity of 
the destroyer. 


This is because in the end both are mauthentic constructions built on 
a false foundation consisting of a manipulated image of the rival com- 
munity. If such an inauthentic counter-identity is presented as a phase 
in the divine plan, as the Legend does when it insists on the fact of its 
hero’s divine vision on Mount Sinai, it not hard to see how the sub- 
sequent dependence of one’s own identity on it becomes challenging. 
It becomes a burden, because ‘revelation’ cannot be simply discarded 
when it fails to convince any longer, in this case: when it turned out 
that Islam was there to stay. One can only try to overwrite it, there- 
fore, in the hope that in a new form and in a new light it might be 
made to mean something different. This is what the redactor of A2 has 
tried to do; A2 presents a clear picture of why Christians should reject 
Islam, but also opens up the discussion of why this movement willed by 
God can turn out to be a lasting phenomenon. The explanation for this 
lies in the argument that Islam 1s meant for the Arabs, who with their 
alleged lack of intellectual skills and spiritual aptitude cannot grasp the 
full truth, and that their scripture 1s a witness to that fact. This apolo- 
getic model urges Christians to view the difference between their faith 
and that of Muslims not primarily as a matter of right and wrong but in 
terms of superiority and inferiority. Although the view was conveniently 
based on the construction of the ‘mind’ of ‘the other’, it was neverthe- 
less a major concession, because it put in question the universal validity 
of the Christian religion. Coming to such a conclusion at all clearly 
pointed to a crack in the Christian worldview—a crack that was caused 
by the fact that the original Eastern Christian counterhistorical image 
of Islam's role in the world had expired. 


10 Funkenstein, ‘History, Counterhistory, and Narrative’, pp. 80-81. His compelling 
example is the “collective self-identification’ of many Israelis which is inextricably tied 
to the negation of the national identity of the Palestinians. 
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TEXTS AND TRANSLATIONS 


CHAPTER EIGHT 


THE RECENSIONS AND 
THE MANUSCRIPT TRADITION 


Some Characteristics of the Recensions 


Syriac recensions 


The two Syriac recensions of the Legend bear a great resemblance 
to each other, but also each contain some distinctive elements. WS 
contains an introduction before the beginning of the Legend proper, 
whereas ES has some additional passages at the end. In either case 
these passages are included with the aim of creating some sort of 
‘historical’ context for Bahira’s life.! 

WS contains a number of minor unique features within the main 
legend (i.e. {1} to {17}) as well. Some of these are subheadings, such 
as {6.1}, and glosses, such as the addition in {14.14}: “The Ishmaelites 
confess to the Messiah in this manner, that he is “the Word of God 
and his Spirit”’. Some are brief elaborations of the second apocalypse, 
notably {17.5}—{17.6}, {17.70}, part of {17.71}, and {17.75}. A conspic- 
uous difference between WS and other recensions is WS’ inclusion of 
the passage {17.45}—{17.50}. Whereas A2, Ar and ES at this point have 
a general prediction of evil things in the world, WS predicts great build- 
ing activity and forced labour. WS furthermore distinguishes itself by its 
use of the name Isho‘yahb for the narrator. 

It should be noted that the Karshüni manuscript Mingana Syr. 107 
also belongs to WS. It translates the Syriac word for word (in such 
a mechanical way that a word like male, when it clearly means ‘it 
fulfills’, is translated into p>, "peace. The Syriac syntax remains 
therefore almost completely intact. For this reason it has been collated 
with WS. 


1 See the notes to WS with the passage ío! (pp. 313-317) and the notes to ES at 
1205 (p. 299). 
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ES shares most of its text with WS, L and A1. When it diverges from 
these other recensions it is mostly for the purpose of abbreviation. It 
overlooks for example {3.34}—{3.35} and {6.4}. The unique section of 
ES is to be found all the way at the end, when after the second apoc- 
alypse it continues with a number of comments on Islam. It goes into 
more detail than elsewhere about Ka‘b’s prediction that Muhammad 
would rise from the dead and also describes al-Hajjaj’s codification of 
the Qur'an and the demon worship of the Arabs. 


Arabic recensions 


Of the two Arabic recensions, Ar, except for its final part {18}, is 
very similar to what is to be found in the Syriac recensions, but it 
occasionally embellishes the narrative. Whereas, for example, other 
recensions state in {3.2} that whoever stays overnight in Mount Sinai is 
worthy of a revelation, A1 dramatizes this and adds: ‘And I said: “will I 
find the way to this mountain?". They became silent and one of them 
beckoned to me and said: “I will tell you". Then, a moment later, he 
came close to me |4a| and said to me: “the bishop forbids what you 
have asked for, but I know a trick for you...”.’ This stands in contrast to 
all other recensions, the language of each of which can be characterized 
as economic and formulaic. 

One of Ar's unique aspects 1s its rewriting of the passage about Ba- 
hira’s recognition of Muhammad. Ar makes Muhammad come to Ba- 
hira, as a boy, in the company of another boy, in (12.5-12.6)], which 
gives Bahira the chance to recognize the elevated status of the former. 
It also adds that Bahira told Muhammad’s fellows to protect him from 
the Jews, in accordance with Muslim tradition about the encounter. 
Many of the vicissitudes during the reign of the Sons of Hashim are not 
described in Ar, as its second apocalyptic section is much condensed. 
Another noteworthy feature of Ar is its abbreviation of the name of 
Muhammad. It is written as e (‘m’) throughout. In {18} Ar continues 
with Bahira’s confessions about writing the Qur'an and solving Mu- 
hammad's problems with his followers. That part 1s very similar to A2. 

A noteworthy aspect of Ar 1s the presence of Syriacisms in it. North 
and South are rendered by al-tayman and al-jarbà respectively.” ‘The for- 
mer is not unusual in Christian-Arabic, but the latter is. The translator 


? In addition to the examples mentioned below, this is another difference between 
At and A2. A2 renders North as ‘al-Sham’ and South as ‘al-barriyya’. 
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literally translated *menhon w-bhom into ‘minhum wa-bilum . The Sufyan? 
is said to ‘yatla‘u khuyül Bani Hajar ya 'ummuhum bi-l-sayf^. This echoes the 
Syriac expression ‘to make ascend with the mouth of the sword’, and 
khuyül (sg. khayl), meaning ‘horses’ or ‘horsemen’ in Arabic, reflects the 
Syriac ayle (sg. hayla), which means ‘armies’. At certain instances the 
translator appears to have guessed at the meaning of the Syriac text 
that lay before him. The ‘yearling goat’ that symbolizes the Sons of 
Joktan, becomes ‘a bird in the likeness of a goat’. It is clear that he 
took sepraya, ‘young goat’, as sepra, ‘bird’, and did not know the term 
sepraya d-'ezze, ‘yearling goat’. Furthermore he did not recognize the 
name ‘Aisha in the Syriac ‘aysha and hence gives “sü (Esau) in Arabic. 
These peculiarities are not to be found in A2. 

A2 is very different from all other recensions in content, structure 
and wording. For this reason the other three have been designated as 
the ‘synoptic’ recensions. The following examples illustrate its specific 
character: (a) Bahira does not die halfway through the story; after the 
discussion with Muhammad about God, Bahira gives a long list of 
verses that he wrote and with some of them he gives his brief exegesis 
and expresses his regret for having written them; (b) Bahira relates 
the story in the first person (c) Muhammad appears to Bahira for the 
first time when he is already a young adult and his initial reaction to 
Bahira’s prediction of his reign is hesitant, because he knows that earlier 
Arab invasions of the Holy Land have ended in failure. 

A comparison of the text of Ar with that of A2 reveals that these 
recensions are very different in wording and content up to a certain 
point only. The difference in content is obvious, since A2 is very unlike 
all other recensions. However, a comparison of the passages which the 
two Arabic recensions have in common reveals that also the wording of 
the two is entirely different. It is striking to see the dozens of passages 
which are the semantic equivalent of each other, but in which for 
almost every word a synonym is used in the other recension. Some 
examples of words and expressions that occur in the first apocalyptic 
section are the following: 


Al A2 
beast ({3.13}) il» سبع‎ 
Isaw ({3.12}, passim) نظرت ابصرت‎ 
descended ({3.12}) نزل انحدر‎ 
stirred up ({3.11}) اضطرب تحرك‎ 
paradise ({3.15}) فردوس‎ JI جنان‎ 


the corners ofthe earth ({3.14}) ساير الاقطار اطراف الدنیا‎ 
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The above table reveals the overwhelming unlikelihood that either of 
these two recensions derives from the other. Presumably they have been 
translated from Syriac independently. 

At about two-thirds into the story however, Ar suddenly starts to 
resemble A2. Whereas the sections of the second apocalypse in Ar 
and Ag have hardly anything in common up to {17.68}, after that 
they become almost identical, that 15 to say, towards the end of the 
second apocalypse and the ensuing confessions of Bahira to Marhab. 
This abrupt change in its relationship to Ar is one of the grounds on 
which I conclude that Ar has integrated the tail of A2 to complement 
its story. Other arguments for this are the following: 


— some words which also occur in the first apocalyptic section are 
rendered in a different way in the second. ‘A’isha is now spelled 
“Asha instead of “sü. The yearling goat is now sufrana l-maghribi. 
The color yürgoyà is now green (akhdar), rather than yellow (asfar) 
as before. Hence there seem to have been two translators at work. 

— the narrative structure of Ar as a whole is absurd. The initial 
narrator, who is simply referred to as mutawalli l-akhbar in Ar, and 
called Marhab elsewhere, first declares that he stayed with Bahira 
seven days, after which he dies. As in ES, WS and L, the further 
story of Mubammad's encounter with Bahira is told by someone 
else, his ‘disciple’. In Ar this disciple never reappears, as he is not 
the narrator any longer after the second apocalypse. The monk 
Marhab appears as a narrator, even though he has never been 
introduced. He declares that he stayed with Bahira for a long time to 
write up his history. In addition, but contrary to the earlier part, 
Bahira is still alive. 


Turning to A2, one notes the contrast between it and Ar. A2 has 
perfect narrative unity, and on that ground it seems unlikely that it 
has integrated the end of Ar into its narrative. 

Both Ar and A2 have suffered from transmission without sufficient 
punctuation. This has created a great amount of variant readings, most 
of which seem to be more or less conjectures. At points where Bahira 
quotes a Quranic verse we can easily trace the correct reading, for 
example ,الاميين‎ ‘the Ummiyyin’, where we read رالامس‎ ‘yesterday’, or 
255 , "rhamüd', where we read رنمود‎ *Namüd'. Some other passages 
are more difficult to understand because of this problem, although 
in the case of names, comparison with the Syriac versions is useful 
and can invalidate readings like *Nawüs' for Thebes and ‘Naftan’ for 
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‘Joktan’. Especially the part of Ar which is related to Ag (which I will 
call Arb’ henceforth, as opposed to the first half “Ara” and its parallel 
text in A2, contain many variant punctuations to certain ligatures, as 
well as ligatures that closely resemble each other, for example سر‎ and 
مکسر‎ and .مشکر‎ 

The language of both recensions, as found in the various manu- 
scripts, is Middle Arabic, inasmuch as it diverges from the norm of 
Classical Arabic in the way which is typical for the majority of writings 
of Arabic-speaking Christians. Many of these divergences entail mor- 
phological and syntactical aspects, such as the fluid, inconsistent use of 
case endings and the inconsistent conjugation of verba mediae infirmae and 
verba tertiae infirmae. Many striking divergences from the classical norm 
concern the orthography, e.g. the lack of diacritical points on the ta 
marbiita, the sparse and occasionally hypercorrect use of the hamza, the 
use of dots under the alıf maqsüra, the spelling of alif with madda as two 
alifs, and the lack of distinction between dha’ and da’ as well as between 
za and da^? 


Latin recension 


The Latin translation of the apocalyptic material of the Legend has 
survived in two manuscripts, which are now in libraries in France. 
The oldest, MS Bourges Latin 367 (306), is from the late thirteenth 
century. The second one, MS BN Latin 2599, is from the fourteenth 
century? This translation, entitled Liber Mariaon monachi de revelationibus 
factis Sergio Barre, has to be distinguished as another ‘recension’. It is 
a careful reworking of the Legend, in which the stress lies on Bahira’s 


3 For detailed discussions of the characteristics of this type of Arabic see: Blau, A 
Grammar of Christian-Arabic; Blau, A Handbook of Early Middle Arabic; Knutsson, Studies in the 
text and language. The question to what extent it is legitimate to designate the Christian 
form of Middle Arabic as a distinct language (‘Christian Arabic’) is still the subject of 
debate. See: Blau, ‘Are Judaeo-Arabic and Christian Arabic misnomers indeed?’. Since 
there is no indication whatsoever that the Arabic versions of the Legend were originally 
composed in an Arabic that was closer to the Classical standard, there is no reason 
to convert the texts into Classical Arabic. Samir’s method for editing Christian Arabic 
texts (Samir, ‘La tradition arabe chrétienne’, pp. 74-85) is therefore inappropriate for 
our texts. 

4 A manuscript containing several prophetic texts. See Catalogue général ... départments, 
vol. 4, pp. 84-85; d'Alverny, “Translations and translators’, p. 430, n. 32; and Burnett 
and Dalché, ‘Attitudes towards the Mongols’, pp. 163-164. 

5 Lauer, Catalogue général, vol 2, pp. 540—541. 
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vision. The narrative framework is supplied by the itinerant monk who 
finds Bahirà in the desert, as we know it from the other recensions. 
In contrast to other recensions, however, the text ends at {7}, when 
Bahira dies. The vision on Mount Sinai is also more extensive than 
elsewhere. At first sight this text has more of a unified structure than 
the oriental recensions do. For that reason the editors of the Latin text 
assumed that it is older: ‘Cette disposition est sans doute la primitive 
et, par conséquent, le texte oriental dont dépend la traduction latine 
était plus ancien que les versions qui, seules, nous sont parvenus en 
syriaque et en arabe’. Others, including I myself, have expressed the 
same view.’ However, the discovery that L contains elements of both 
WS and ES arouses one's suspicion that this 1s incorrect. If the oriental 
recension to which L goes back had been reworked into the larger 
Legend, which included the encounter with Muhammad, it cannot be 
explained how L's text agrees at times with ES and at times with WS, 
which are recensions that are based on that longer story. 

A thorough reading of L discloses that it is, in fact, a text which has 
extracted the apocalyptic parts from the long Legend. One can notice 
that passages of the first and the second apocalyptic parts have been 
interwoven, and that the seams and the flaws are still visible. The 
clearest indications of this process are the following: 


— After the angel tells Bahira what the symbolical animals stand for, 
this is repeated immediately afterwards by means of sentences that 
one can trace back in their entirety to the second apocalypse. This 
creates a repetition of names, the directions from which the kings 
will come, their deeds etc. For example: 


Post hec vidi lincem indutum vestimento sanguinis venientem a vento 
occidentali et dixi angelo: quis est hic, domine mi, et dixit michi: hoc 
est regnum filiorum Sapren quod ascendit et confringet tribum filiorum 
Ysmael in ore gladii. Ist autem filii Sapren ascendent de occidente et erunt induti 
vestimento sanguinis. . . .? 


6 Bignami-Odier and Levi della Vida, ‘Une version latine’, p. 133, cf. 132. 

? Hoyland, Seeing Islam, p. 271, p. 479; Roggema, “The legend of Sergius-Bahira’, 
p. 120; Móhring, Der Weltkaiser der Endzeit, p. 128; Landron, Attitudes Nestoriennes, p. 74. 
Gottheil, who did not know of the existence of the apocalypse in Latin, also presumed 
that the text was constructed in two different phases, but he believed the encounter 
story to be the oldest. See his first publication on the Legend: ‘A Syriac Bahira Legend’, 
pp. clxxix-clxxx. 

8 Bignami-Odier and Levi della Vida, ‘Une version latine’, p. 143. 
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One notices the repetitions. The first sentence belongs to the first 
apocalypse and agrees with {3.15}, the second (in italics) comes 
from the second apocalypse and agrees with {17.71}. Similarly: 


Post hec vidi currum fulgidum et resplendentem ornatum omni ornate 
specioso venientem ab occidente et dixi angelo: quis est hic, domine 
mi, et dixit michi: hoc est regnum Romanorum et regnabit post omnia 
regna mundi et non poterit ei aliquid resistere quia datum ci vexillum 
cruces, cuius virtus numquam confringetur et ipsa est crux sancta in qua 
pependit Christus saluator mundi. Veniet enim rex ab occidente et regnabit super 
tolam terram. . ..? 


Here {3.19} and {17.100} have been glued together. The same 
phenomenon can be observed in the predictions about the Sons of 
Hashim, Mahdi b. ‘A’isha, and the Green King. 


— In the other recensions there are more events predicted in the 
second apocalypse than in the first. l'he second apocalypse is not 
a real vision; it is Babirà who prophesies. The elements which are 
unique to this part, like the appearance of Gog and Magog and 
the Angel of Wrath, have been inserted into L's apocalypse, but 
there is no proper ‘vision’ of these figures in L (in the sense of the 
formula “then I saw.... and the angel said to me: this is...’).!° 


Of course there is no way of knowing, until we find new evidence, 
whether this shorter recension was made in Latn from a longer text 
that had been translated into Latin before, or whether such an abridged 
recension of the Legend already existed in its original language. In any 
event, a Latin translation of the remaining parts of the Legend has as yet 
not been discovered. 

This brings us to the question of its transmission process. Bignami- 
Odier and Levi della Vida thought that the text was undoubtedly 
translated from Arabic, since it would have been hard to find someone 
who knew Latin and Syriac.!! Their principal argument was that the 
name of the narrator is ‘Mariaon’ in the Latin text, which, according to 
them, is closer to the Arabic name Marhab than the Syriac Isho‘yahb. 
However, the fact 15 that Mar Yahb does occur in one of the two Syriac 
recensions, namely ES. It is only WS that has Isho'yahb. Taking into 
account what the editors claimed about the Latin recension, Le. its 


9 Bignami-Odier and Levi della Vida, ‘Une version latine’, p. 146. 
10 Bignami-Odier and Levi della Vida, ‘Une version latine’, p. 146. 
۱۱ Bignami-Odier and Levi della Vida, ‘Une version latine’, pp. 133-134. 
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being an earlier stage of its development than other ones we know, 
we must add that their argument was invalid to start with, since they 
compared the text with texts that according to their scenario did not 
exist yet. This differentiation of names could only have taken place after 
the first enlargement of the supposed shorter version, because all other 
recensions share large parts which L does not have, so they would need 
to have had a common ancestor that 1s later than that supposed shorter 
version. 

But are there other arguments in favor of the assumption that the 
Latin translation was made from Arabic? Except the general notion of 
likelihood, I cannot find any. On the other hand, the text has traces of 
Syriac in it, which could indicate a translation from Syriac. 

To remain with the issue of the narrator's name, Mariaon is indeed 
closer to the Syriac form than the Arabic, because of the 1” in it (cf. 
Maryahb vs. Marhab). Furthermore, the appearance of the goat (see 
{3.16}/{17.73}) is explained by the angel as symbolizing ‘semen Iacob’. 
This is more likely a mistranslation of the Syriac ‘Joktan’ than of the 
Arabic ‘Qahtan’, because of the similarity of the first half of the name. 
About them it is said that they come ‘ad terram regni’. This looks like 
a misunderstanding of the Syriac expression for the Promised Land, 
arā d-mülkana, misreading the last word as malküta. The name for the 
Persian emperor is “Conseron’. Its ending in ^n! resembles the Syriac 
*Kesron', not the Arabic Kisra. 

Bignami-Odier and Levi della Vida have raised the question of how 
the text made its way to Europe. They suggested that it was transmitted 
in a Crusader context and they offered some historical parallels of 
apocalyptic texts being given by Eastern Christians to Crusaders. 
Although there is no firm ground on which to build a case for the 
translation having been made in the Crusader States, as they claim, the 
likelihood that the text was translated directly from Syriac into Latin 
evidently lends more weight to their hypothesis. 


1? Some of these examples I had already given in “The Legend of Sergius-Bahira’, 
pp. 121-122. 

15 Bignami-Odier and Levi della Vida, ‘Une version latine’, pp. 134-137. 

14 As I already argued in Roggema, “The legend of Sergius-Bahira’, p. 123. 
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Establishing a genealogy of the various manuscripts of the Legend can 
enhance our understanding of some of the differences between the 
texts and potentially tell us something about the Legend’s chronological 
development. In the following I will determine the interrelationships 
between the different recensions on the one hand and the different 
manuscripts on the other. I will begin by comparing the recensions, 
and then compare the manuscripts within the individual recensions. 


The Relationships between the Recensions 


The relationship between the recensions is rather intricate. We have 
already noted some of the unique features of every single recension. 
A further comparison shows that every single recension has certain 
elements which it shares only with one of the other recensions. Such 
observations make us aware that there are no clear recognizable lines of 
descent from one recension to the next, except in the case of Arb, as we 
have seen in the above. In the following I will postpone the discussion 
of this final part of Ar and I will return to it at the end. 

If we select some of the textual material that all recensions, including 
the short Latin recension, have in common, and compare it in detail, 
we can clearly prove that there is no direct lineage. A close look at, 
for example, the section about the ‘Sons of Hashim’ in the second 
apocalyptic session, which is one of the few sections that all recensions 
contain, reveals the particular divergences of every recension. WS adds 
{17.18} and does not contain the reference to the ‘ancient kings’ in 
{17.28}. ES is the only one to predict eight kings among the Sons of 
Hashim ({17.9} and {17.57}). A1 does not include {17.24}, whereas A2 
does not include {17.26} and {17.30}. The Latin text, on the other 
hand, lacks {17.14}. We learn from these divergences that none of 
the recensions can be simultaneously an ancestor and a descendant 
of one of the other known recensions, for it would mean that certain 
phrases and passages disappear in one recension and reappear in the 
next. For every recension we can therefore say that it can only be 
the first stage of the transmission of the known recensions or the last. 
In other words, the genealogy does not include a line of descent of 


15 [n the interest of the readability of this discussion of the variant readings, I have 
translated the relevant words and phrases rather than showing the original words. 
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three of the known recensions. It would need to have a recension 
that takes such an intermediate position but we know that there are 
none that fit in such a position. But also a hypothetical line of descent 
which includes two of the known recensions and a lost intermediary, 
and a line in which a known recension occupies a position where 
it is preceded by and followed by one or more lost intermediaries, 
yield such impossible transitions. We can therefore say that all our 
recensions are either always positioned at the end of a branch or 
beginning. Since we also know that all manuscripts are younger than 
the common ancestor (as the oldest extant manuscript, the 13th century 
Latin one goes back to an oriental version of which we do not have 
the textual witness) none of the manuscripts in any recension can be 
the common ancestor. This conclusion already limits the amount of 
possible genealogies considerably. 

As a next step I will sort through the differences by looking at read- 
ings specific to two recensions, without yet debating the chronological 
dimension. Hence my genealogical reconstruction 1s divided into two 
parts. First I will try to find the underlying structural relationship by 
isolating related pairs of recensions, without asking whether one pair 
represents a later development than another. This lays bare the under- 
lying structure of the genealogy and can be depicted in an unoriented 
tree (or ‘chain’ or ‘phylogram’). This analysis will be followed by a 
second step in which the tree will be oriented and become a stemma 
proper (or ‘cladogram’).'® 

Lachmann’s one-step method analyzes common errors as a way to 
establish a stemma. Although this method has often been declared 
unverifiable and subjective, my choice for a two-step method is not 
based on a rejection of that approach a prion, but rather on the sheer 
impossibility of making any initial judgments about primary vs. sec- 
ondary readings in the case of the material under discussion here. 
Because we know that we only possess the ends of branches, the detec- 
tion of the underlying structure 1s the only possible step ahead. The sec- 
ond step 1s based on a more interpretative consideration of the variants. 
Obviously, a useful aspect of this method is the fact that the underlying 
structure remains intact when the second step is uncertain. As we shall 


16 This method has been described by Dees in his ‘Over stambomen van hand- 
schriften’ and is widely accepted today. For the history of this method and a very lucid 
discussion of its advantages see: Salemans, Building Stemmas with the Computer. 
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see below, even the underlying structure can reveal a number of inter- 
esting facts that are independent of how it is oriented." 

A comparison of the textual material reveals that L and WS often 
have phrases and passages in common which the other recensions do 
not have. Some of the most striking examples are the reference in {1} 
to Mount Sinai, Egypt and Scete, the reference to different metals that 
symbolize the kings in {3.13} and {3.14}, the reference to the direction 
from which the green king will come in {3.18}, the inclusion of ‘the 
Judge’ in {3.34}, the prediction of several earthquakes in Babel on one 
day in {17.52}, the saying of Mahdi ibn ‘A’isha that he is sent by God 
to convert the world in {17.77}, the prediction of the destruction of 
churches in {17.84}, and the passage {17.95}—{17.99} which predicts 
that the green king will punish Christians who converted to Islam. 
WS and L also lack certain features which are shared by all others 
such as: the mention of ‘the sea’ in {3.12}, as one of the things that 
the first apocalypüc beast devours, and the list of the signs of the 
world’s corruption during the time of the Sons of Hashim in {17.35} 
to {17.43}- 

One sees a primary division emerge between WS and L as a group 
and ES, Ar and A2 as another group. Two particular, and presum- 
ably interdependent, readings are an exception to this. Both in WS 
and A2/A1b there is no mention of the cruel treatment of children, 
which according to ES and L is part of the apocalyptic scenario. The 
latter two recensions mention that the Sons of Sufyan will smash chil- 
dren against the rocks in {17.72} and that Gog and Magog will force 
mothers to boil and eat their children in {17.108}. On the basis of the 
relationship between the recensions that we detect generally, we have 
to conclude that WS and A2/A1b have left these words out deliberately 
and independently from each other, perhaps because they were con- 
sidered too cruel and therefore not reconcilable with the divine plan. 
The same phenomenon is observable in the different manuscripts of 
the Apocalypse of Pseudo-Methodius, several of which leave out exactly the 
same statement.'® 


۱7 The fact that we have several recensions and multiple languages means that the 
amount of truly comparable textual material is small. As we shall see below, that very 
fact also helps us to make some valuable observations concerning the transmission even 
from the unoriented structure. When comparing texts in one language and of one 
recension with the aim of reconstructing the archetype the unoriented structure is of 
little value without the second step. 

'8 See the variant readings in chapter 13, paragraph 20; Reinink, Die Syrische Apoka- 
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A further comparison shows that ES and Ar also agree in a number 
of cases against WL and A2, as in the reference in (3.23) to the cross 
and the crown going up to heaven, which only ES and Ar contain. 
Similarly, the lack of reference to the light of the cross being seven 
times stronger than the sun in (3.7) is contained in both WS L and 
Ao. A2 also agrees with WS against ES and Ar in {3.26}, a passage 
which L lacks altogether. A2 and WS distinguish themselves there by 
the remark that the vision was only experienced in spirit, not in body 
(that is: specifically in that section—it occurs elsewhere in the other 
recensions) and the mention of ‘heaven and the heaven of heavens of 
the Lord’, as opposed to ‘heaven’ in ES and ۰ 


These findings yield the following basic structure of the relationship 
between recensions: 








WS ES 
` P d 
XI x2 X3 
7 l1] x 


This outline explains the appearance of features shared only by pairs of 
recensions without informing us about the chronological development 
of the recensions. In order to see how this outline is chronologically 
oriented we have to look at the texts again, and try to understand how 
certain changes evolved. 

It has already been determined that none of the recensions (in the 
sense of the collection of extant textual witnesses, not including the lost 
earler witnesses of these recensions) can be the one from which the 
other ones ultimately derive. This means that the common ancestor 
of all recensions lies at a certain point between any of the known 
recensions and the depicted ‘junctures’. In order to trace the position 
for the common ancestor we ought to consider the different possible 
locations of it. These lie between: 


lypse, vol. 1, p. 42 (t) and the editor’s comments to the translation in vol. 2, p. 68, 
n. 8. 
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— WS and x1 
— Land x1 

— xI and x2 
— A2 and x2 
— x2 and x3 
— Ar and x3 
— ES and x3 


The various tree structures that are produced when ‘suspending’ the 
unoriented stemma are the following three: 


structure 1 structure 2 structure 3 


This yields eight different possible genealogies once one takes into 
account that if the common ancestor lies between A2 and x2 there are 
two possible genealogies, while in all other cases there 1s just one. 

We have to investigate whether we can falsify any of these. At this 
stage, our decisions depend on judgments of certain readings as being 
primary or secondary. I have numbered the different options as follows: 


Gi between WS and xı (= structure 1). 

G2 between L and xı (= structure 1). 

G3 between xı and x2 (= structure 3). 

G4 between A2 and x2 (= structure 2) (WS and L's common ancestor 
predates the one of Ar and E). 

G5 between Ag and x2 (= structure 2) (Ar and E’s common ancestor 
predates the one of WS and L). 

G6 between x2 and x3 (= structure 3). 

G7 between Ar and xg (= structure 1). 

G8 between ES and xg (= structure 1). 


We can start by determining what excludes a certain genealogy a priori: 


Gi and G2 if Ara and ES have a clear primary reading in contrast with 
WS and L (A2's reading is irrelevant). 
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G3 if Ar and ES have a clear primary reading in contrast with 
WS, L and Ao. 

G4 1] A1 and ES have a clear primary reading in contrast with 
WS, L and A2, or WS and L have this in contrast with Ar, 
ES and A2. 

G5 1] WS and L have a clear primary reading in contrast with 
Ar, A2 and ES, or Ar and ES have this in contrast to WS, L 
and A2. 

G6 1f WS and L have a clear primary reading in contrast with 
A2, ES and Ar. 

G7 and G8 if WS and L have a clear primary reading in contrast with 
ES and At (A2's reading is irrelevant). 

In any of these cases a genealogy is impossible. Let us look back at 
the readings which distinguish WS and L as a separate group. One 
of the readings these recensions share is the mention of the direction 
from which the green king comes in {3.18}. In light of the fact that so 
many other symbolical appearances in the apocalypse are supplied with 
a direction it is most likely that this is not an addition in WS and L but 
a primary reading. Their inclusion of a reference to Mount Sinai and 
Egypt and Scete in (1) is also almost undoubtedly original. The omis- 
sion of it in Ar and ES, perhaps due to a homoioteleuton, interrupts 
the logic of the journey of the narrator Marhab (A2 lacks the whole 
passage). Another passage unique to WS and L is {17.95}—{17.99}). 
Although one could have the impression that this is an elaboration, I 
would argue that the description of the green king 1s too brief in the 
other recensions as it does not explain the disappearance of Muslim 
rule. It 1s easy to see why this passage would have been omitted, as it 
tells us that the green king will chase the Sons of Hagar to Yathrib, 
which seems erroneous, because this was already the role of the Sons of 
Sufyan, who precede the green king. That the Sons of Ishmael do not 
completely disappear after that is clear from the description of the rule 
of Mahdi ibn'A'isha. The scenario of WS and L according to which 
the green king will fully destroy their power ahead of the advent of the 
King of Rome fits best in the apocalyptic sequence. These considera- 
tions mean that G4, G5, G6, G 7 and G8 are impossible genealogies. 

Next we may consider whether there are any readings in Ara and 

ES that have priority over the others. Ara and ES include the expres- 
sion of fear at the beginning of the first apocalypse {3.8}. Being a 
cliché in encounters with angels at the commencement of apocalypses 
there is no doubt that this belongs to the original composition. Fur- 
thermore, Ara and ES contain a long passage, also a stock item in 
apocalypses, of the corruption of the world in {17.35}—{17.43}. This 
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means that Gi and G2 are impossible genealogies too. G3 can however 
not be excluded because these readings of A1 and ES are contained in A2 
as well. This means that G3 is the only tenable genealogy. 


All things considered, we reach the following oriented genealogy: 


L WS A: ES AI 


The Relationships Between the Manuscripts 


If we now want to locate the origins of the different manuscripts we can 
compare the variant readings among the manuscripts in one recension 
with the readings of the other recensions. The latter serve as a stable 
point of reference (something which I lacked when I compared the 
different recensions).?? 


East-Syrian recension 


When we compare the three manuscripts of ES we can conclude that 
none can be the Vorlage of the other.? S is the oldest manuscript and 
it preserves a small number of correct readings, which sometimes agree 
with WS, and which have not been preserved in Q and R, such as 
‘West’ rather than ‘desert’ in {3.12}, ‘light’ rather than ‘fire’ m {3.27}, 
‘body’ rather than ‘bones’ in {7.1}, ‘mouth’ rather than ‘eyes’ in {10.7}, 
and ‘Turks’ rather than “Tukané@ in {17.104}. Q and R have divergent, 
erroneous, readings in common in these cases. Yet, neither Q nor R 
can be the descendant of S, because S contains many omissions in a 
number of passages, probably due to hasty copying, which could not 
have been emendated by the subsequent copyists who produced Q and 


1? This stable point of reference is already provided by the unoriented stemma. 
20 Descriptions of the manuscripts can be found below at pp. 238-246. For the sigla, 


see p. 247. 
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R. Furthermore, O cannot descend from R, nor R from O. This can be 
concluded on the basis of the fact that they both share a small number 
of readings with S, at points where the other diverges. For example, 
R (erroneously?) adds the word ‘there’ in {4.6}, gives ‘Jewish’ rather 
than ‘from the Jews’, in (9) and omits the word ‘wisdom’ in {17.38}. Q, 
omits the heading preceding {13.2}, gives ‘plain’ rather than ‘wind’ in 
{17.8}, and omits the words ‘will impoverish and the poor’ in {17.42}. 
Therefore we have to conclude that Q and R have a common ancestor 
in which these errors were made, and which is itself a descendant of S’s 
ancestor. 

Gottheil also had access to a manuscript fragment in private posses- 
sion in New York, which I have not found.?! I will designate it here 
with P? Although S has been printed full of errors in Gottheil’s edi- 
tion, which does not make us confident about the reliability of the 
footnotes, we may, for the sake of completeness, try to determine the 
lineage of this fragment. The variants to S, which Gottheil gives from 
this manuscript fragment, show that its text agrees at times with S, 
when Q and R diverge, as for example in {14.15}, where both 5 and 
P add ‘that man in whom God dwelled’ and in {14.22}, where both S 
and P read ‘who was crucified by the Jews’, as opposed to ‘crucified’. 
At other times it agrees with Q and R, when S has a divergent read- 
ing, as for example in {4.11}, where S reads ‘light’ as opposed to Q, 
R and P: ‘fire’, and in {15} where Š omits the words ‘if these things 
will happen to me’. Given that P agrees sometimes with Q and R, and 
sometimes with S, we can conclude that it cannot be a copy of any of 
these three and thus represents an earlier stage in the transmission. It 
needs to be either an ancestor of S, Q and R or a descendant of one 
of its ancestors. The fact that P contains readings, which agree with S, 
whereas Q and R diverge, means that P cannot be the common ances- 
tor of Q and R, nor a descendant of it (because it would mean that 
the divergent readings in Q and R have been developed twice inde- 
pendently on the basis of that common ancestor, which is untenable). 
On the same grounds we can exclude the possibility that P is a descen- 
dant of an ancestor unique to Q or R. In other words, P’s readings 
originate in a phase of the transmission preceding the common ances- 


tor of Q and R. Could P be the common ancestor of SQ and R? We 


21 See below under inaccessible manuscripts, p. 243. 
22 Gottheil’s siglum is ‘C’. 
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can only answer that question by making sure that there are no read- 
ings in P which it shares either with O and R exclusively, or with 5 
exclusively (and which do not amount to obvious errors which could 
easily be corrected); furthermore, such readings must not turn up in 
other recensions. There is however such a divergent reading in {16.7}. 
Whereas in Q and R and WS and Ar, Muhammad refers first to the 
food and drink of paradise, before reporting the need of his people for 
other kinds of pleasure, S and P leave out the reference to the food 
and drink. This still makes a perfectly consistent dialogue and would 
therefore not have been restored by later copyists. This means that P 
goes back to a transmission phase between the common ancestor of 
SO and R and S itself. The last question is whether P is the Vorlage of 
S. One can show that it 1s not, because P contains some unique omis- 
sions, which are not obvious mistakes, the clearest example of which is 
the omission of part of {17.3}. On the basis of this elimination we can 
now determine P's position as a descendant of a manuscript postdat- 
ing the common ancestor of all Easter-Syrian manuscripts and predat- 
ing S. 


West-Syrian recension 


From among the manuscripts of WS, E is a manuscript with many vari- 
ant readings. Most of these do not alter the meaning of the text at 
all—they are mostly slight elaborations, as is the case for example in 
{3.4}, in which it is said about Mount Sinai that no one is allowed ‘to 
go up and sleep there’. E reads: ‘to go up and stay there and sleep at 
night’. Similarly, in {3.37} it is said of the four rivers of paradise that 
‘they give life to the whole of creation’. E reads: ‘they give life and they 
water the whole of creation’. These variants are important if one is to 
determine that E was not the Vorlage of the other manuscripts, as they 
do not occur anywhere else. Some of E’s variants are significant for 
another reason, as they reveal that E is closer to the other recensions 
than the other manuscripts of the West-Syrian recension are. For exam- 
ple: in {3.2} E mentions that whoever stays overnight on top of Mount 
Sinai ‘is worthy of a divine revelation’, as opposed to ‘is worthy of a 
certain revelation from heaven’; in {3.7} E mentions the cross which 
gives light to ‘the whole of creation’, as opposed to ‘the whole world’; 
in {3.38}; E has ‘angel’, as opposed to ‘seraph’; in {3.20} E includes 
‘dragon’, as opposed to ‘snake’; in {12.1} Bahira predicts according to 
E that ‘something great’ will become of Muhammad, against ‘a great 
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man’ in the other West-Syrian manuscripts; in {14.9} all West-Syrian 
manuscripts, except E, omit And Muhammad said: “What is the Holy 
Spirit? in {15.4} E mentions the cross on which ‘Christ, Savior of the 
World’ was crucified, in agreement with East-Syrian and against the 
West-Syrian reading ‘Christ, our Savior’; in {17.28} E mentions ‘the 
ancient kings’, which all other recensions contain, whereas none of the 
other West-Syrian manuscripts do. We can therefore conclude that E 
has an ancestor that predates all other manuscripts. 

Comparing B and C with E, we see that in {2.2} an error occurred 
at some point, either only in B, or in its ancestors also, as it says that 
Sergius ‘was called “Bahira and ‘prophet’ by Hagar’. This obviously 
has to be ‘by the Sons of Hagar’, which is frequently used for the Arabs 
in this recension. That is also the reading of E. Yet C has ‘Hagarenes’. 
We may therefore assume that C, or one of its ancestors goes back to 
a manuscript in which ‘Sons of? was missing, which has subsequently 
been corrected. C’s Vorlage cannot have been B, because B had already 
been transported to Europe by Sachau, when C was produced in 
Mardin. So C has to be a descendant of an ancestor of B, or of a 
descendant of B. The latter option can be excluded, because C agrees 
with E against B in more than fifty cases. Some of these are simple 
orthographic conformities, the omission of one letter or of ‘Rabban’ 
before Sergius, but in at least ten cases C and E contain the same 
prominent omission or addition. The omissions include “they buried 
him’ in {9.5} and ‘true’ in {14.5}. Additions include ‘period’ in {2.5}, 
‘they paid honor to him’ in {9.5}, ‘my parents’ in {10.5}, and ‘trees’ 
in {14.11}. These observations lead us, first of all, to conclude that C 
descends from an ancestor of B. When we then take into account the 
finding that E often agrees with the East-Syrian recension against B 
and C, we can postulate a common ancestor of C and B that postdates 
the common ancestor of B and E. 

Following the same heuristic lines we can determine the position of 
E the Karshüni manuscript of the West-Syrian version. In many of the 
cases where C and E stand out against B, we cannot compare these 
variants with E, because the Arabic does not show which Syriac form 
underlies it. Yet, in many other cases we can see clearly that F is much 
closer to B than to any other manuscript. In at least twenty cases F 
agrees with B against C and E. Since F is Karshüni it is unimaginable 
that it was the Vorlage of B. That B is not the Vorlage of F can be 
known from the colophon of E, which tells us that it was copied from 
a manuscript of the year 1584. Do B and F share an ancestor? No 
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prominent cases of F agreeing with C and E can be found. However, 
the comparison does bring out a small number of agreements between 
F and E against C and B, and between F and C against B and E. With 
E it shares a homoioteleuton in {17.33} and the rendering ‘persecution’ 
as opposed to ‘persecutors’ of the other manuscripts in {6.8}. With 
C it shares the omission of ‘humble’ in {3.14}, of ‘escape’ in {17.97} 
and the more logical rendering ‘how’ instead of ‘where’ in {14.21}. 
These agreements would not be coincidences if F were a descendant 
of the common ancestor of B and C. However, that positioning would 
yield a much larger amount of coincidences of agreements between 
B and F and C and E respectively, and is therefore very unlikely. 
The position of F as a sibling of B is therefore the most compelling 
hypothesis. 

This leaves us with D, which has not been discussed so far. It is 
a modern manuscript which contains a text whose contents reflect a 
comparative reading of several unidentified manuscripts; its sporadic 
footnotes and parenthesized words make this point clear. Its readings 
are generally very close to C and E, when they diverge from B and 
E. This leads us first of all to conclude that neither B nor F were the 
Vorlage for D (which is also historically impossible because B and F 
were already in Europe when D was produced). It cannot be a descen- 
dant of E either, because as we have seen, E contains many readings 
which do not occur in any of the other West-Syrian manuscripts. A fur- 
ther comparison reveals that D cannot have had C as its Vorlage either. 
C misses several words from time to time which D does contain, as 
can be seen in {4.4}, {17.57} and {17.90}. Likewise D cannot be the 
Vorlage of C, since D contains some unique readings, as for example 
the omission of ‘holy’ in {2.7} and ‘of the Persians’ in {4.4}, and the 
addition of the words ‘monk’ in {2.6}, ‘angel’ in {3.13} and ‘on the 
earth’ in {3.19}. C and D however also share some readings between 
the two of them. The most striking of these is the omission of several 
lines in {16}—{16.2} due to a homoioteleuton. Other examples are the 
omission of the words ‘prophet’ in {14.23} and ‘something’ in {11.2}, 
and the addition of ‘all of them’ in {14.5}. We can therefore conclude 
that C and D have a unique common ancestor. 


Short Arabic recension 


Of this recension only three manuscripts are known to exist. Two 
manuscripts, T and U, have been included in the edition and they are 
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closely related.” There is little doubt that U is the Vorlage of T. In 
certain places where U has a hole in its paper, T leaves a space blank.? 
Because U is missing a leaf and 1s damaged due to its restoration, 
preference has nevertheless been given to T as the manuscrit de base.” 


Long Arabic recension 


A2 1s represented by six accessible manuscripts, five of which have 
been used for the edition.” There are also two fragments in Judeo- 
Arabic, which will be discussed below.” Of the six manuscripts, Y 
contains a number of readings which are related to readings in other 
recensions, and which other manuscripts of A2 do not have. Some 
examples of readings which Y shares with other recensions are the 
following. In {3.13} Y has a number of elements which it shares with 
other recensions, and which have disappeared in the transmission of 
the other manuscripts. One of these concerns the black beast in the 
first apocalypse, to which it adds ‘and it came from the direction of 
al-Sham’. Another case is the phrase ‘it ate the East and the West’, to 
which Y adds: ‘and the desert and al-Sham and the sea’. When the 
other manuscripts say the beast ‘has’ three horns, Y has ‘on its head 
were’. 

In {13.1} A2 has a unique passage about the history of Gideon and 
the Midianites, which precedes the conversation about God between 
Bahira and Muhammad. Y is much more elaborate here and predicts 
Muhammad’s future in greater detail. Several of the elements in this 
passage in Y agree with the other recensions, such as the prediction 
of twenty-four kings, and Muhammad’s name being mentioned in all 
corners of the earth. They agree broadly speaking with {14.}—{14.3 }— 
a section which is otherwise not to be found in the manuscripts of 


23 As for the third, see p. 245 below for the list of manuscripts not used in the 
editions. 

24 Boisset’s assumption that T is older than U can therefore not be maintained. 
Boisset, ‘Compléments à l'édition", p. 126. 

25 See p. 240, p. 248, n. 39 below for the destructive ‘restoration’ of U. 

26 The MS Vat. Ar. 176 has not been included, see p. 232 below for an explanation 
of this decision. See also below for two fragments from a Judeo-Arabic manuscript. 

27 See below, pp. 233, 242-243. Because these fragments were discovered after I 
finished this chapter, they will be discussed at the end of this subsection; the discussion 
of the interrelationship of the other manuscripts does not yet take these fragments into 
consideration. 
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Ag. This means that Y cannot be a descendant of one of the other 
manuscripts. Could it be the ancestor of the other manuscripts? Apart 
from the fact that Y is in all likelihood not as old as some of the other 
manuscripts, and the fact that Y contains so many small elaborations 
that would all have had to disappear again in the hypothetical ancestors 
of the other manuscripts, we can note the fact that Y contains a 
homoioteleuton in {16.17} and has changed ‘father’ into ‘grandfather’ 
in {17.68}. The other manuscripts do not follow this and are therefore 
closer to the reading in E and L. A similar case is to be found in {17.70} 
where Y misses ‘kingdoms will rise’. We can conclude that all the other 
manuscripts have a common ancestor, which Y does not have. This 
ancestor, in turn, has an ancestor in common with Y. 

When looking at the other manuscripts the first observation to make 
is that V and W are nearly identical. W is younger than V and lacks 
some essential words from time to time which V has, so V cannot be 
a copy of W. That W is in all likelihood a copy of V can be argued 
on three grounds. The two manuscripts contain the same four texts. W 
never has a reading in common with the other recensions which V does 
not have. In {18.34} V has spilt a little nk when writing the ‘ayn in the 
word al-muddat. W writes this word erroneously as al-muddahi. 

Next, one notices the closeness of X to V and W. These three 
manuscripts agree in numerous cases against the others. A few exam- 
ples: 

In {16.28} they have ‘the ugly’ as opposed to ‘Christ’. 

In {16.23} they have ‘because they’ as opposed to ‘and he said to me’. 
In {17.43} they omit ‘or plague’. 

In {16.19} they omit ‘who advocate’. 


In {17.40} they have ‘the fathers’ rather than ‘their fathers’. 
In {16.26} they have ‘our book’ instead of ‘the book’. 


By far the most prominent common feature of V, W and X 15 the 
misplacement of a passage in {16.17}. They integrate a passage there 
which belongs to the end of the legend ({18.12}—{18.26}), where it is 
once again copied by these three manuscripts. 

How do V, W and X relate to each other? That neither V and W, nor 
any other manuscript can descend from X is obvious, since X, because 
of its skipping over sentences consistently, represents such a mutilated 
text that 1t loses its sense in many passages. Could X, however, be a 
descendant of V and W? This seems possible at first sight because all 
sections of the text, which X does contain, are extremely close to V and 
W. However, V and W have a different phrasing from the rest of the 
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manuscripts in {18.9}—{18.11}. That is to say that X agrees there with 
the others against V and W. This leads us to conclude that X descends 
from an ancestor of V and W's ancestor. 

The next question is then how Z, the manuscrit de base for the edition 
of this recension, relates to the other manuscripts. A look through the 
variants reveals first of all that Z cannot be an ancestor of VW and X 
because in numerous cases it contains unique readings, which stand in 
contrast to all the other manuscripts, and which are not obvious errors 
that may have been corrected by descendants. For example in (11.6) Z 
reads ‘and his name will be Muhammad, and he will be praised’ (or: 
and his name will be Muhammad and Yahmad’). All other manuscripts 
have a more elaborate reading here: ‘and his name will be "سوجامس‎ 
(VWX) / رما سين‎ (Y) and its explanation is: Ahmad and Muhammad’. 
In {16} Z reads ‘I have no book in my hand’ as opposed to ‘I do not 
know a book’ found in all other manuscripts. In {18.34} Z reads ‘guilty’ 
as opposed to ‘my sins’. In light of the agreement of Y with V, W and 
X against Z, we can conclude that it is impossible that V, W and X 
descend from Z. 

Similarly, Z cannot be a descendant of any of V, W or X, because 
of its agreements with Y against those manuscripts (as we can see from 
the examples of the agreements of V, W and X above). Combining 
these facts with what has been pointed out above (that is: the fact that 
all except Y have a common ancestor, which on its turn has an ancestor 
in common with Y) Z's position becomes clear. It must be a descendant 
of the common ancestor of all except Y. 

The text contained in MS Vat. Ar. 176 1s designated as M. I have 
removed its variants from the apparatus, because they are predomi- 
nantly scribal errors, some of which give the reader the impression that 
the MS has not been copied by an Arabic speaker. One finds for exam- 
ple: الاخط‎ for bk Y ; توقيقنى ; لساني 101 الساني‎ for الاناعن ; توفيتنى‎ for الاناء‎ ; 
رکویته‎ for بعية ; ربوبية‎ for dey : کتن‎ for تجيربه حيرا : كنت‎ for .فجازیته خيرا‎ 
Nevertheless, for the sake of completeness, I will determine its position 
in the genealogy of the manuscripts. The variants of M show that it is 
closer to X, V and W than Z and Y. It has, for example, “the ugly' as 
opposed to ‘Christ’ in {16.28} and ‘you will leave’ as opposed to ‘you 
will settle’ in {6.5}. It also shares certain readings with X against the 
rest, such as ‘that will rip them apart’ in the feminine in {18.35} and 
‘we belie’ as opposed to ‘I made miserable’ in {18.36}. 

Since both X and M have their own peculiar errors which impede 
proper understanding of the text, it is obvious that they are end points 
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in the transmission and that neither can directly descend from the 
other. Their common readings should therefore be explained as result- 
ing from their descent from an ancestor that is unique to them. 

After finishing the edition, my attention was drawn to two Judeo- 
Arabic fragments from the Cairo Genizah,? which together contain 
one third of the text ({16.19}—{17.13}) and are referred to together as 
J. Unfortunately the text 1s teeming with errors. The Vorlage was badly 
and/or sparsely punctuated and the copyist tried to supply the rasm 
with diacritical points to give meaning, but often failed to make sense 
of the text, also due to a lack of knowledge of Christian and Muslim 
terminology. There are numerous examples such as Muhammad being 
taught a تاموسا‎ (divine Law) versus پامور شتا‎ (sundry things). The latter 
has a sound but totally different meaning. A collation with the edi- 
tion of A2 yielded more than 400 variant readings and close to none 
of these readings added to our understanding of the evolution of the 
text. This was the reason to discard practically all of them. However, 
the text deserves special attention, because its carrier is older than any 
of the other manuscripts.? One ought to presuppose that even if the 
text 1s rather corrupt, it could contain sounds readings that bear wit- 
ness to an earlier stage in the evolution of A2, which have been lost 
in the later manuscript. A small number of these can be found. These 
are the only ones to have been indicated in the edition. Clear exam- 
ples are the disappearance of one phrase in all manuscripts except J 
due to a homoioteleuton in {16.24} and the correct readings فاید‎ in 
{16.20} and تلامده‎ in {16.28}. The presence of these readings suggests 
that J descends from an ancestor common to all manuscripts. In a 
small number of cases J corresponds to Y (e.g. omission of the word 
‘paradise’ in {16.22}, the correct addition of ‘from Him’ before ʻema- 
nating’ in {16.12} and the inclusion of one extra line in the descrip- 
tion of the prayers in the same section). It is impossible, however, 
that J and Y share a unique ancestor, because of the small number 
of original readings that J has, and the common readings between J 
and Y are therefore to be explained as preceding the common ances- 
tor of all other manuscripts in which the divergence must have taken 
place. 


28 | want to thank Kristina Szilagyi for alerting me to the existence of these frag- 
ments. 
?9 See below, p. 242. 
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Latin recension 


Of the two surviving manuscripts of the Latin recension, the fourteenth 
century manuscript from the Bibliothéque Nationale [Lp] has been 
edited. Only after the publication of this text was the thirteenth century 
manuscript [Lb] discovered. ‘The texts are very similar. The latter offers 
a few readings that are closer to the Syriac and Arabic recensions. One 
notices, for example, that in {1} it includes the reference to Egypt and 
Scete, which Lp has lost due to a homoioteleuton.? It could be the 
Vorlage of Lp, but this is not certain. Lb refers in the introduction to 
the ‘Sons of Israel’, whereas Lp has the correct ‘Sons of Ishmael’. This 
may be a sign that Lp 1s not a copy of Lb.?! 


Short Arabic Recension, section Arb 


Lastly we need to consider the ancestry of Arb, the part from {17.68} 
onwards that has been taken from A2.? The question is from what 
stage in the transmission of Ag the ancestor of Aib stems. We can 
compare Arb with the end of the second apocalypse in the other 
recensions (i.e. the part which they all share) to see whether there are 
similarities between Aib and the other recensions in passages where 
A2 diverges. Such instances are, however, not to be found. This forces 
us to turn to the part after the second apocalypse, i.e. {18}. Because 
this part does not exist in other recensions we have no material for 
comparison. But we can find some other clues. Reading Arb alongside 
the manuscripts of A2 we see that Arb is often close to Y against 
all other manuscripts. In {18.29} Y and Aib read مدنب‎ as opposed 
to the manuscripts in Ag that read: مرتب‎ and .مريب‎ In {18.35} Arb 
and Y have the additions تلدغوهم‎ (‘that bite them’), and تلسعوهم‎ (‘that 
burn them’) respectively. In the same passage Y mentions predators 
تفسدهم‎ ‘that waste them’. This goes back to the correct reading in Arb 


30 Db: et intraui egyptum, et uisitaui solitudinem scithi, et postea intraui solitudinem interiorem 
(MS Bourges Latin 367 (306), fol. 22 vb), as opposed to Lp: et intraut solitudinem interiorem 
(Bignami-Odier and Levi della Vida, ‘Une version latine’, p. 139). I am grateful to 
Redmer Alma for transcribing the text of the Bourges manuscript. 

5! Lb deserves to be edited because of these fuller readings. I have not done this, 
thinking that it is worthwhile to investigate first the existence of additional manuscripts. 

32 See pp. 214-215 for the distinction between the two parts of Ar. 
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(‘that devour them’), whereby Y misread the for a >. The other‏ تفترسهم 
manuscripts have used a form of the root „S instead.‏ 

This analysis leads us to the conclusion that Arb cannot descend 
from a manuscript that descends from the common ancestor of VWXZ 
or one of its descendants. We can also easily determine that Arb cannot 
descend from Y because of Y's many unique more elaborate readings. 
This means that there are three possibilities left: (a) Arb descends from 
an ancestor predating the common ancestor of all Az manuscripts, (b) 
Aib descends from a manuscript postdating the common ancestor of 
all, sharing its ancestor only with VWXZ, or (c) Arb descends from a 
manuscript postdating the common ancestor of all, sharing its ancestor 
only with Y. 

We can limit these possibilities by looking at the following. In the pas- 
sage about the Prophet's night journey Ara includes a line in {18.49} 
in which it is said that al-Buraq did not want to be mounted, until 
she heard from Gabriel that she was meant to carry the Prophet. This 
is indeed to be found in sza literature, but none of the manuscripts 
of A2 have this. Another instance where Aib is more complete than 
the manuscripts of Ag is in {18.60}, where it has a fuller quotation 
of O33:37. In the case of possibilities (b) and (c) these particular read- 
ings would have to be additions. Both variants, however, undoubtedly 
belong to an older manuscript of A2. This means that Arb is to be 
traced back to an ancestor predating the common ancestor of VWXZY. 

The above discussion is visualized in the stemma codicum on the next 


page. 
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WS Ag ES Ala 


Lb 
Lp 





G D 


Below the basic tree appears once again, with some of the critical 
moments in the transmission history indicated by ‘m’: 


L WS A2 ES Ai 
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Regarding the transmission of the Legend, the following observations 
can be made: 


— It is clear that at mı the Legend was in Syriac. The wording of the 
two Syriac recensions is very similar; if the Legend was rendered in 
Arabic at mı this cannot be explained. Ara and Ag, however, are 
very different in wording. Whereas in the case of Ara its Syriac 
ancestor is still detectable in its language, with A2 that is not the 
case. The stemma makes this point clear. Most scholars assume 
this sequence of events a priori, though it bears repeating since 
Abel and Graf were not convinced of the priority of the Syriac 
over the Arabic, nor are texts translated from Christian-Arabic 
into Syriac absolutely unheard o£? In other words between m3 
and m5, and after m4, two independent Arabic translations were 
produced. 

— The Latin recension reveals itself once more as being derived from 
the ‘full’ Legend. We started off by asserting this on the basis of a 
close reading that revealed the ‘gluing together’ of passages. Now 
we see it also on the basis of the comparison with the textual 
material of other recensions. 

— The Latin recension shows itself once more as a translation from 
Syriac. If it were a translation from Arabic we would have to 
believe that there was another translation into Arabic some time 
between m2 and L, but neither of the extant Arabic recensions go 
back to the phase between m2 and L. 

— The passages which WS, ES and Ara share (some of which are 
not to be found in L or Ag, as for example about the Paraclete) 
must belong to the Legend at m1. 

— The stemma does not reveal anything about the original confes- 
sional milieu in which the Legend was composed, because it 1s not 
known whether the transitions from one community to the next 
took place after m2 or m4 respectively. 


33 Abel, 'Apocalypse de Bahira’, p. 1; Graf, Geschichte der christlichen arabischen Literatur, 
vol. 2, p. 149. For an example of a saint's life that was translated from Arabic into 
Syriac, see: Nau, ‘La Version Syriaque’. 
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Manuscripts 


Syriac Manuscripts Used for the Edition 


East Syrian 
MS MINGANA SYRIAC 604 (Manuscrit de base of the edition of ES) 


A collection of twenty-one texts, mostly liturgical, 225 fols in total, copied from 
various MSS in a neat East-Syrian hand by the deacon Joseph son of Thomas, 
at the request of Mingana, in 1933 in Alkosh (as indicated in the colophon on 
225b). The MS starts off with the Legend (fol. 1-23), which has the following 
introductory note, after the title: ‘this copy was made from an old copy which 
was found in the monastery of Mar Jacob the Recluse which 1s near Seert in 
the year 1884 of our Lord. It was written and brought by the monks of our 
master Hormizd to the Monastery of the Virgin in the year 1896 and during 
the depopulation and killing that took place among the Armenians that old 
manuscript was destroyed and this new one survived.’ The words “this new 
one' cannot refer to this very MS because the note is an integral part of the 
text here and could not have been added later. Most likely this note was added 
to the Vorlage of this MS. 


See: Mingana, Catalogue of the Mingana Collection, vol. 1, pp. 1156-1161 


MS SACHAU 10 

(Catalogue nr. 78) Undated MS containing only the Legend, on twenty-two fols, 
East-Syrian script, some stains but very well readable. Defective at beginning 
and end, and hence no colophon; the text starts at {3.07}, and it breaks off 
close to the end, at the beginning of the further notices against Islam. Sachau 


estimates that it 1s from the end of the 17th century, whereas Gottheil writes: 
“May even be as old as the XIVth or XVth century’. 


See: Sachau, Verzeichnis der syrischen Handschrifien, vol. 1, pp. 293-294. 
Gottheil, ‘A Christian Bahira Legend’, I, p. 199. 


MS SHARFA 841 (olim 122) 

A large collection of mostly West-Syrian texts, most of which are in Karshünr 
or Arabic. The MS is made up of four independently paginated bindings, 
which make up a total of 267 fols. The fourth binding is the Legend in Syriac, 
in a clear East-Syrian hand, copied in the year 1889 by Zaya bar Qashisha 
Zaya bar Paulus bar Zaya bar Maruga (?), at the request of ‘Abd al-Ahad. 


See: Sony, Le catalogue des manuscrits, pp. 332—333. 
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West-Syrian 


MS SACHAU 87 (catalogue nr. 247) (Manuscrit de base of the edition of WS) 
Two texts in West-Syrian script, copied by two different hands, a total of 
seventy one fols of which four are blank and unnumbered. The Legend 1s to 
be found on fols 48—65 and is only sporadically vocalized. The MS begins 
with a Karshüni version of the Disputation of Theodore Abi Qurra with al-Ma man. 
The beginning of that text is found once again at the end of the MS after the 
Legend. The Karshüni text was copied in the year 2156 of the Greeks (1845) by 
a certain ‘Abd al-Masth, but the copy of the Legend is probably half a century 
older, according to Sachau. 


See: Sachau, Verzeichnis der syrischen Handschriften, vol. 2, pp. 758—761. 


MS MINGANA SYRIAC 71 

A collection of thirty texts of various themes in an old binding of a total of 
154. fols. Written by two different, clear, West-Syrian hands. Undated, but from 
around the year 1600, according to Mingana. Legend on fol. 27-37, acephalous 
(the text starts at {1.2}) and two lacunae in the middle of the text, sporadic 
vocalization. The last page of the Legend appears to have been written by 
another hand. Ownership mark of Maqdisi Yusuf al-Qass Ishaq. 


See: Mingana, Catalogue of the Mingana Collection, vol. 1, pp. 180-188. 


MINGANA SYRIAC 107 

Karshüni with West-Syrian script, copied in 1925 from an unidentified MS 
from 1584 (1895 of the Greeks), by Matay bar Paulus in Mosul. A complete 
text on fifteen fols numbered as pages, with a few lines and words in Syriac, 
Arabic vowel signs. 


See: Mingana, Catalogue of the Mingana Collection, vol. 1, p. 263. 


MS IN THE POSSESSION OF THE SYRIAN ORTHODOX ARCH- 
BISHOP OF THE AMERICAS 

Modern copy (1971), complete, in a neat West-Syrian hand, made in Tur 
Abdin. It encompasses 119 pages of which the last ten are “details of the life of 
the monk Sergius Bahira’. This section forms a short summary of the Legend. 
The colophon tells us that the copy was written by Yohannan bar Malka on 
the occasion of the visit of Mar Athanasius Isho‘, metropolitan of America, 
and Mar Dionysios Georgios, metropolitan of Aleppo, and Eustatius Qyriacus, 
metropolitan of Mesopotamia, to Mardin and Midyad and the monastery of 
Mar Gabriel. It is not said explicitly that the MS was copied from an MS 
in that monastery. It includes a makeshift critical apparatus, containing a few 
variant readings of unidentified MSS and some explanatory notes. 


240 CHAPTER EIGHT 


MS MAR GABRIEL s.n. 

Modern copy, from the 1970s, from an unknown manuscript, by a student of 
the Mar Gabriel monastery, 28 pages. West-Syrian script, except for the seven 
introductory lines which are Estrangelo. Complete text, no colophon. 


Arabic Manuscripts Used for the Editions 


Short Arabic Recension 


MS BODL. AR. CHRIST. NICOLL 53 (BODL. OR. 199) (Manuscrit de base 
of the edition of A1) 

An undated MS, without colophon, containing only the Legend, on fols 1-47, 
preceded by eight and followed by twenty blank pages. Although the text is 
undated, it is in all likelihood a copy of MS Par. Ar. 258. 


See: Nicoll, Catalogi Codicum Manuscriptorum, vol. 2, p. 58. 


MS PAR. AR. 258 

A collection of twenty-five edifying and apologetic texts, the second of which 
is the Legend (fol. 48—64). Undated, but, according to Troupeau, 15th century. 
Reading marks of the years 1530, 1531 and 1673. Syrian script (according to 
Troupeau and Marcuzzo) but Egyptian origin (according to Marcuzzo). Folio 
numbering in Coptic numbers. All texts are in the same hand. The ink is very 
thick, which impedes reading at times. The text of the Legend is not identical 
to MS Par. Ar 70, contrary to what Troupeau writes. The Legend lacks one 
leaf, containing part of {16} and the beginning of {17}. The MS has been 
badly ‘restored’ in recent times. A strip of paper was cut off from every page, 
destroying approximately 1 centimeter of text per line. The microfilm, which 
was made apparently made at an earlier date, preserves a considerably larger 
portion of the texts than the MS does at present. 


See: Troupeau, Catalogue des Manuscrits arabes, pp. 217-222. 
Marcuzzo, Le Dialogue d'Abraham de Tibériade, p. 179. 


Long Arabic Recension 


MS PAR. AR. 215 (Manuscrit de base of the edition of A2) 

A collection of nine well-known Christian apologetic texts from different East- 
ern Christian communities, copied in the years 1590-1591, with a total of 260 
fols. All in the same regular hand; Egyptian according to Troupeau. Entre 
Legend on fol. 154—176, completed on the 6th of Tuba of the year 1306 of the 
Martyrs. Copyist anonymous. 


See: Troupeau, Catalogue des Manuscrits arabes, vol. 1, pp. 187-189, Trou- 
peau, ‘Note sur deux versions arabes’, and Ebied, ‘An unpublished short 
poem’. 
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MS PAR. AR. 70 

A collection of four texts, undated and from an anonymous copyist, but, 
according to Troupeau, copied in the 15th century, in a Syrian hand. The 
Legend is defective at the beginning and has some lacunae. According to the 
present numbering it 1s to be found at fols 50-126, but in its original binding 
the Legend must have been the first text in the binding, followed by the Wisdom 
of the Sybille, the Debate of Theodore Abu Qurra with al-Ma mun and the History of the 
Rehabites, as can be deduced from the quire numbering and the recto and verso 
sides of the first and last folios of the different texts. Troupeau’s reconstruction 
of the original order of the texts 1s incorrect. 


See: Troupeau, Catalogue des Manuscrits arabes, pp. 50—51. 


MS PAR. AR. 71 

A collection of the same four texts as MS Par. Ar. 7o. Undated and from an 
anonymous copyist, but, according to Troupeau, 16th century; in a very clear 
Syrian hand. The remark above about the order of the texts in Par. Ar. 70 also 
counts for this MS. The Legend is also defective at the beginning and has two 
major lacunae. 


See: Troupeau, Catalogue des Manuscrits arabes, p. 51. 


MS GOTHA ORIENT. AR. 2875 

Undated and of unknown provenance. This MS contains two apologetic texts, 
the Debate of George the Monk with three Arab scholars of the year 1217 A.D. and 
the Legend, which is on fols 47b—68b. Name of the scribe has been crossed 
out. Pertsch calls the hand ‘neues, fliichtiges, doch ziemlich deutliches Naschi’. 
Ownership mark of Hanna Shukri “Tabib Marünr. Gottheil claims that this 
MS is from the 13th century. He has presumably taken the purported date of 
the Debate of George the Monk as the date of the MS, but there is no ground for 
this. 


See: Pertsch, Arabische Handschrifien, vol. 4, pp. 547-548. 
Gottheil, ‘A Christian Bahira Legend’ I, p. 201. 


MS SBATH 1004 

An 18th century MS, of unknown provenance, now in the possession of the 
Fondation Salem in Aleppo, a collection of seven texts that totals 330 fols, of 
which the Legend is to be found on fols 61-85. The text of the Legend is highly 


lacunose. 


See: Sbath, Bibliothèque, vol. 2, p. 123. 
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Manuscripts Consulted But Not Used In This Edition 
Syriac Manuscripts 


West-Syrian 


MS IN THE POSSESSION OF 'ABD AL-AHAD SHABO, SWEDEN 

This MS of twenty pages was copied in 1982 in the monastery of Mar Gabriel 
by Rabban Yüsuf Ghetin of Karboran from an unidentified MS of Dayr al- 
Za'faran. T'his MS represents exactly the same text as the MS in the possession 
of the Syrian Orthodox Archbishop of the Americas, including its footnotes 
and ‘details of the life of the monk Sergius Bahira’. 


Arabic Manuscripts 


Long Arabic Recension 


MS VAT. AR. 176 

A volume, bound together in the Vatican, containing three texts, starting with 
the Legend (fol. 2b—42a), followed by a short tract called Talm al-Masih wa- 
gawatdatih (fol. 43a—45a). These two texts are written by the same hand. They 
are extremely carelessly copied. Some passages occur twice and some are 
missing. Its script 1s very irregular and the text contains many errors. I have 
the impression that the MS was copied by a European, as the summary at the 
end of the text is written with what appears to be the same ink in fluent Italian. 
In the same binding another text follows, an Islamic text written in a Maghribi 
hand (fol. 46a—143a), which is a history of Morocco (462 A.D. to 1381 A.D.) The 
date of 1594 given in this text on fol. 63b cannot be taken as the date of the 
Legend, as Gottheil and Steinschneider do, because this 1s not the same hand. 
The history of Morocco can be found in another hand in MS Vat. Ar. 285. 


See: Mai, Scriptorum Veterum Nova Collectio, vol. 4, p. 319. 


MS T-S. 14.11 

Fragment from the Cairo Genizah, now at the Taylor Schechter Genizah 
Research Unit of Cambridge University Library. Two fols of a Judeo-Arabic 
version of the Legend in the recension of A2, datable to the second half of 
the classical Genizah period, between the 11th and 13th century.” Oriental 
paper, rather hasty Syrian cursive hand. The paper is fragile and worm- 
eaten and is therefore badly readable in several places. The text contains 
many misreadings, mostly due to the use of an unpunctuated Vorlage. The 


34 Szilagyi (p. 142*) dates it to the 11th or 12th century, Ben Outhwaite (whom I 
thank for sharing his expertise) dates it to the late r2th or early 13th century. 
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leaves originally belonged to the same binding as the manuscript fragment 
mentioned below. 


See: Baker, Polliack and Ben-Shammai, Arabic and /fudaeo-Arabic manuscripts in 
the Cambridge Genizah Collections, p. 50. 

Shtober, “The Monk Bahira, the Counselor of Muhammad’, p. 72. 

Szilagyi, ‘Christian Books in Jewish Libraries’, p. 121*, pp. 141*-142*. 


MS BODL. HEB. D 57 
Fragment from the Cairo Genizah, now in the Bodleian Library in Oxford. 
Eight fols of the same Judeo-Arabic manuscript as the one mentioned above, 
catalogued under 2745.25. Together these two Genizah fragments contain one 
third of the text of Ag ({16.19}—{17.13}), with one major lacuna from mid- 
{16.13} to mid-{16.27}. 


See: Neubauer and Cowley, Catalogue of the Hebrew Manuscripts in the Bodleian 
Library, vol. 2, p. 170. 
Szilagyi, ‘Christian Books in Jewish Libraries’, p. 121*, pp. 141*—142*. 


Inaccessible and Lost Manuscripts 


East-Syrian 
MS YOHANNAN 


A fragment of the East-Syrian recension, which was in the possession of Rev. 
A. Yohannan, lecturer in Oriental Languages at Columbia University. East- 
Syrian script from the 19th century, twelve fols only, very similar to Sachau 
10. I do not know whether this fragment is still extant. Gottheil used it in his 
edition and indicates its variants as ۰ 


See: Gottheil, ‘A Christian Bahira Legend’, I, p. 200. 


MS SEERT CHALDEAN BISHOPRIC 112 

An undated MS, the twenty-two texts of which have been described by Scher, 
who believed it to be from the 15th century. The 21st text is the ‘History of 
Sergius, by Yahb the Wanderer’ in eleven fols. This MS is amongst the ones 
that survived the pillage by the Kurds at the end of the 19th century and were 
moved from their original location at the Monastery of Jacob the Recluse to 
the Chaldean Bishopric in Seert.? However, a large number of these have 
subsequently perished in the First World War and it is likely that this one was 


35 As indicated above, MS Mingana Syr. 604 also refers to these troubles and also 
claims to go back to a lost copy from the Monastery of Jacob the Recluse. Since Scher 
believes MS Seert Chaldean Bishopric to be 15th century, it could be the case that it 
was the Vorlage of the Vorlage of MS Mingana Syr. 604, and that the copyist of the 
Mingana MS wrongly assumed that it was lost. 
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amongst them, since it 1s not recorded amongst those that were transferred in 
time to the Bibliothéque Nationale in Paris. 


See: Scher, Catalogue des manuscrits de Séert, pp. 81-82. 
Desreumaux, Répertoire des Bibliothèques, pp. 230—231. 
Troupeau, ‘Note sur les manuscrits’, p. 208. 


MS BAGHDAD CHALDEAN MONASTERY MAR ANTONIUS 565 

An MS described by Haddad and Isaac as being a collection of twenty-six 
texts, collected from various places, copied in the year 1886 by a number of 
monks from Alqosh. The Legend consists of twenty fols and is the third work in 
this collection. 


See: Haddad and Isaac, al-Makhtitat al-suryaniyya wa-l-‘arabwya, vol. 1, pp. 
256—259. 


MS BAGHDAD CHALDEAN MONASTERY MAR ANTONIUS 577 

A collection of three texts on thirty fols, the first of which 1s the story of Sergius 
‘Hater of the Cross’. Haddad and Isaac recognized the copyist as Elias Scher, 
even though his name is not recorded in the MS. Perhaps a copy of MS Seert 
Chaldean Bishopric 112, since the copyist notes that he had seen this writing in 
1884 in an old book in the monastery of Jacob the Recluse and that he copied 
it there in 1896. 


See: Haddad and Isaac, al-Makhtütat al-suryaniyya wa-l-‘arabwya, vol. r, p. 265. 


MS BAGHDAD CHALDEAN MONASTERY MAR ANTONIUS 612 
(olim MS Notre-Dame des Semences 206) 

An MS containing the first part of the story of Ahikar the Philosopher 
(thirty five fols) and the Legend (twenty-nine fols). It does not contain a date 


or the name of the copyist, but according to Vosté it was done by the same 
hand as the MS below. 


See: Haddad and Isaac, al-Makhtitat al-suryaniyya wa-l-'arabtyya, vol. 1, p. 282. 
Vosté, Catalogue du Couvent de Notre-Dame des Semences, p. 77. 


MS NOTRE-DAME DES SEMENCES 207 

This work contained three texts. The first, entitled the Book of the Remedies, 1s 
dated 4-6-1920 and copied by the monk Paul; it was bound together with an 
MS containing the same two texts as the MS Baghdad Chaldean Monastery 
Mar Antonius 612 above, written by the same monk according to Vosté, Le. 
Thomas son of Hanna ‘Abdallah of Karmelesh, for father Michael of Mal- 
aberon (?). That latter were completed on 14-11-1917. The MS is probably lost. 
It is not to be found in the catalogue of Haddad and Isaac, and Macomber 
already noted in 1966 that this MS was not in the monastery of Notre- 
Dame des Semences anymore, nor in the Monastery of St George to which 
much of the Notre-Dame des Semences collection had been moved at the 
time. 
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See: Vosté, Catalogue du Couvent de Notre-Dame des Semences, p. 77. 
Macomber, ‘New finds of Syriac Manuscripts’, p. 476. 


MS NOTRE-DAME DES SEMENCES 144 

A manuscript described by Scher as containing ten texts, of which the fourth 
is ‘Histoire de Sarguis’. No date, but a 19th century hand. The MS is not 
mentioned by Vosté in his Catalogue du Couvent de Notre-Dame des Semences, and is 
probably lost. 


See: Scher, ‘Notice sur les manuscrits de Notre-Dame-des-Semences’, p. 76 


MS MARDIN CHALDEAN BISHOPRIC 82 

A manuscript described by Scher and numbered as 82. It is a collection of 
seven texts, the fifth of which is the “Histoire de Sarguis, ennemi des Croix, 
écrite par Yahb le Vagabond’, written by Elia Millos in ۰ 


See: Scher, ‘Notice sur les manuscrits de Mardin’, p. 87. 


West-Syrian 
MS IN THE SYRIAN-ORTHODOX PATRIARCHATE IN HASSAKE 


This manuscript was copied in 1971 by a certain Simeon for the Metropolitan 
Eustatius Quriacus. On the basis of the notes which Prof. Lucas van Rompay 
has made of the beginning and the end of the manuscript it can be safely 
assumed that this MS also represents the same modern version of the Legend as 
the MS in the possession of the Syrian Orthodox Archbishop of the Americas. 


Short Arabic Recension 


MS DAYR AL-SHIR 809 

A 19th century collection of texts, containing the Legend in Arabic on fols 44— 
72. The excerpts published by Michel Abras show that it is a witness to the Ar 
recension. 


See: Abras, ‘Un riche recueil melkite’, pp. 59-60, p. 68. 


Long Arabic Recension 
MS SHARFA 9/6 


This is an undated manuscript containing a text of Ag, as one can see from 
its zncipit: qala Marhab al-rahib ana Marhab al-khatt aqamtu. Judging from the 
description of Armalet, this MS contains the same texts as MS Gotha 2975, 
that 1s: the Debate of George the Monk with three Arab scholars and the Legend, but it 


is in Karshini. 


See: Armalet, Catalogue des Manuscrits, p. 188. 
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Arabic Manuscripts—Recension Undetermined 


A MANUSCRIPT IN THE POSSESSION OF HABIB ZAYYAT 
This manuscript from Yabrüd is mentioned by Graf, who knew it to be in the 
possession of Habib Zayyat. Nasrallah has declared it lost. 


See: Graf, Geschichte der christlichen arabischen Literatur, vol. 2, p. 149. 
Nasrallah, Histoire du Mouvement, vol. 2, p. 137. 


A MANUSCRIPT IN THE POSSESSION OF 'ABD ALLAH AL-SA'IGH, 
a Catholic Armenian from Aleppo. Referred to as Ruya Bahwa l-rāhib wa- 
mubahathatuhu maa Muhammad nabi l-Islam in: 


See: Sbath, al-Fihris, part 1, p. 36, nr. 257.76 


A MANUSCRIPT IN THE POSSESSION OF 'ABD AL-MASIH SALIB 
AL-BARAMUSI L-MAS'UDI, 


a Coptic priest from Cairo. Referred to as Strat al-rahib Bahira m: 


See: Sbath, al-Fihris, part 3, p. 188, nr. 2999.77 


36 This catalogue is an inventory of manuscripts in private collections, known to Paul 
Sbath, in Aleppo and some other cities around the Middle East. Most of these have, 
however, never been seen by other scholars. 

37 See previous note. 


ع من سا و سب رح م ورع م بای > ۶ مر > بح 
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Conspectus Siglorum 


MS SACHAU 87 
MS MAR GABRIEL s.n. 

MS IN THE POSSESSION OF THE SYRIAN ORTHODOX 
ARCHBISHOP OF THE AMERICAS 
MS MINGANA SYRIAC 71 

MS MINGANA SYRIAC 107 

MS T-S. 14.11 & MS BODL. HEB. D 57 
MS BOURGES LATIN 367 (306) 

MS BN LATIN 2599 

MS VAT. AR. 176 

MS YOHANNAN 

MS MINGANA SYRIAC 604 

MS SHARFA 841 

MS SACHAU 10 

MS BODL. AR. CHRIST. NICOLL 53 
MS PAR. AR. 258 

MS PAR. AR. 70 

MS PAR. AR. 71 

MS SBATH 1004 

MS GOTHA ORIENT. AR. 2875 

MS PAR. AR. 215 
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Methodological Considerations 


Method of the Edition 


The method of the edition was to choose the best manuscript of each 
recension and to present it including all of its errors, together with 
a critical apparatus that includes virtually all variant readings of the 
other selected manuscripts within a recension, 1.e. the method proposed 
by Draguet for the edition of Syriac texts.? The only exception 1s a 
minor change in the spelling of a number of words in the short Arabic 
recension, in which the diacritical point of the za’ is frequently omitted. 
This inconsistent omission only occurs in T, not in its Vorlage U, and 
is not reflective of Middle-Arabic pronunciation. For these reasons this 
has been corrected. 

The choice of the manuscrits de base of each of the recensions did not 
depend on the age of the manuscripts available (none of the manu- 
scripts are close in date to the time the recensions were made and 
textually not one of the manuscripts has clear preference over the 
other ones, with the exception of T),? but rather on the following 
criteria: first, their completeness, second, the care with which they were 
each copied, and third, their relative textual proximity to the other 
manuscripts of the same recension. The method 1s not aimed at the 
reconstruction of the archetype of the recensions, but rather strives to 
maintain the autonomy of the individual texts. Fundamental to this 
approach 15 the choice to keep the amount of suggestions for improved 
readings to a minimum. These have only been made when the text 
is incomprehensible or bizarre, or when names are nonsensical in one 
text while they are clear in other recensions or manuscripts. In such a 
case there will be a variant reading in the footnote preceded by ‘lege’. 
There are different types of suggestions for improved readings to be 
found in the editions: 


— those which are to be found in other manuscripts of the same 
recension; 


38 Draguet, ‘Une méthode d'édition des textes syriaques’. 

39 Manuscript E, Y and J contain readings that are closer to their respective original 
recensions, but each also have unsurpassable drawbacks: E and J are incomplete and 
all three have many particular and erroneous readings which are neither close to the 
respective original recensions nor to the other manuscripts. As for the choice of T over 
U, this is motivated by the fact that considerable sections of U have disappeared during 
restauration of the MS and the fact that its thick ink impedes reading at times. 
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— those which are to be found in other recensions; 

— those which are not to be found in any other text of the Legend. 
These are minimal changes to make a readable text, in case none 
of the manuscripts present a sensible alternative. 


In the third case noted above the suggestion will be provided with a 
question mark, whereas in the other two cases this will only occur 
when even the improved reading 1s somewhat uncertain. No sugges- 
tions will be made when other manuscripts have a plausibly more correct 
reading, or a grammatically more correct reading, or if the genealogy of 
manuscripts reveals that a divergent reading is closer to the archetype 
of the recension. When all other manuscripts share a divergent reading, 
but the manuscrit de base represents a comprehensible text, no divergent 
reading will be suggested. 

The choice of the method and the amount of manuscripts yield a 
high number of variant readings. Making a full record of the variant 
readings 15 justifiable in view of the presence of detailed apologetic 
arguments, minute exegetical issues, as well as obscure apocalyptic 
allusions. Furthermore, they will allow readers to view the extent to 
which especially the Arabic texts have undergone change due to the 
transmission without diacritical punctuation. Some restrictions in the 
documentation of variants have nevertheless been applied, for fear that 
the apparatus become too unwieldy. The following variants have not 
been included: 


— in Syriac: the writing of two words as one (i.e. without space) and 
vice versa; 

— in Syriac: variation in the use of syamé in case of numerals; 

— in Arabic: variant punctuation of Arabic letters when it does not 
affect the meaning, including the variant spelling of the ta’ 0 
with or without dots. 

— variations in spelling of the names Ishmael and Muhammad 


The only text of which only a minor number of variants is included is 
J, as has been explained above.” 

The texts of the edition have not been vocalized. Most manuscripts 
lack vowels or have only sporadic and inconsistent vocalization. In the 
Syriac texts diacritical points are inserted only to distinguish the basic 
verb forms. These generally follow the examples of the manuscript, but 
when the manuscript is inconsistent this has not been noted. 


40 See p. 233. 
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The punctuation that separates the phrases diverges from the punc- 
tuation in the manuscripts. The division into paragraphs is also an 
intervention into the text on my part. 


Critical Apparatus 


When a variant reading applies to multiple words of the main text the 
sign ' has been inserted before the first word to which the variant 
reading applies. This sign recurs in the apparatus. If such a variant 
reading coincides with another variant reading of multiple words, the 
one which begins first will be indicated by *. In case even more variants 
of multiple words occur in the same passage more asterisks will be used 
accordingly. 

In the apparatus the variant readings that apply to only one word in 
the main text will appear first. After that the variant readings applying 
to multiple words are given, indicated by the signs described above. If 
several manuscripts contain different variant readings applying to the 
sequence of multiple words these will be given without a repetition of 
that sign. 

If a variant reading concerns only the initial or final letter of a word, 
only the letter in question has been given in the apparatus, preceded by 
1 (= ‘initial letter’) or f (= ‘final letter’). 

When a manuscript has lost a number of leaves or omits a long 
passage, this is indicated in two separate footnotes, one at the beginning 
of the lacuna and one at the end. 


The following is a survey of signs and abbreviations used in the appara- 
tus: 


x reverse word order (if referring to more than two words the 
order will be indicated with numbers in brackets) 
+ addition 


< omission 

ditt — dittography 

f last letter 

hom  homoioteleuton or homoearchon 
i first letter 

illeg illegible 

im written in margin 


lege suggestion for improved reading 


THE RECENSIONS AND THE MANUSCRIPT TRADITION 25I 


Translation Method 


The goal of the translation has been to remain as close as possible to 
the original. When the edition contains suggested readings the trans- 
lation will follow those, but the emendation will remain recognizable 
because of the use of square brackets. Only in the first case noted 
above, when the reading is found in other manuscripts of the recen- 
sion, will they be included tacitly in the translation. 

When more than a few words are used from another recension to 
make a more readable text, these will be added in square brackets, 
but without adding them to the text edition. These instances will be 
signaled by means of a footnote to the translated text. 

When one or more words are added to improve the English text, 
without these words being based on emendations in the text or on 
passages in other texts, they will appear among small vertical lines (| |). 

Verses from the Qur'an, which often appear in a garbled form in the 
Arabic texts, have been translated according to their proper source, not 
as they are found in the manuscripts. It should be noted that the text 
edition includes no emendations of this kind. 


Numbering of Passages 


In order to facilitate comparison of the texts across the different recen- 
sions, many lines and passages have been supplied with a number. It 
is worth noting that the numbering is merely a practical tool for com- 
parison, and not the result of final assessment of the variant readings 
across the recensions. The insertion of numbers was done prior to the 
final comparison for the genealogical investigation, and it has not been 
adapted afterwards. Equal numbers in different recensions therefore 
often indicate only the comparative location in the text and/or the- 
matic resemblance. In cases where the agreement of passages across 
two or more recensions was already clear at the time of numbering, 
despite their occurrence in different parts of the text, the passages have 
received the same numbers, but if not, they may have different num- 
bers. 
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THE EAST-SYRIAN RECENSION 


majo ras xS odan wien Im ato sar دجت‎ mls "حل‎ {0} 
. صلاحتحض”‎ etae? موی‎ ien sca لیک“‎ Ao soos 


Nossa ashe eee con agi neon im. casn! 
exam حعبط عفد‎ . ais دحل حت‎ m^» cans, 3هر‎ iD 
buro moo: ual دنک دای مداد‎ vo luhira اي مط‎ 
hohe ور‎ hwo ion شنت‎ ran eM aso ears. oca 

مخعط ra‏ لسە3ىطك؟ . 


mne No iuan حا #الاحذخط"‎ aiia ms Qva ي‎ me (I) 
. "em ah halia {1.3} "max mara ar لر‎ Me. {1.2} 
معصحیل‎ jinn aim مخلط‎ cea ial) an لر‎ Meo {1.4} 


1۲ sax R 2<R blank space in R ** syame R ?£« R > 15 7+ ose ۳ > 
masta’ R Mim !lyanke R omad R 


fol With the power of our Lord Jesus Christ we begin to write the 
account of Sergius, who is called the hater of the cross, which was done 
by Mar Yahb Alaha the Wanderer! 


Note: this copy was made from an old copy, which was present in the 
monastery of Mar Jacob the Recluse, which is near Seert.? In the year 
1984. of our Lord it was copied and it was brought by the monks of 
Rabban Hormizd to the Monastery of the Virgin in the year ۰ 
During the depopulation and killing that happened to the Armenians 
that old copy perished and only this one remained.’ 


{1} Now I, Mar Yahb the Wanderer, while I wandered in many places, 
{1.2} I also reached the inner desert {1.3} and I went up to Thebes 
{1.4} and I also went to the mountain of Yathrib.* I entered the desert 
of the Sons of Ishmael and I saw the whole of the people of the Sons of 


! [n the rest of the text the narrator is simply called Mar Yahb. WS has Isho‘yahb. 
Mar Yahb is a name less frequently used but nevertheless attested; see for example: 
Scher, ‘Histoire Nestorienne’, part 4, pp. 458-459 (ttr), a manuscript in the Mingana 
collection entitled “The letter of Jacob of Serug to Mar Yaheb the Solitary’; Catalogue 
of the Mingana Collection, vol. 1, p. 613, and Isho‘denah of Basra's reference to an ascetic 
with this name: Chabot, Le Livre de la Chasteté, p. 25 (t), p. 23 (tr). The redactor of this 
recension may have overlooked the fact that ‘Mar’ is not a title here but part of the 
monk's name, (“The Lord has given’). This could explain the addition of Alaha in this 
heading. 

2 See Scher, ‘Histoire Nestorienne’, part 4, p. 471 (ttr) and Chabot, Le Livre de la 
Chasteté, p. 14 (ttr), for the story of its foundation by Jacob, follower of Abraham of 
Kashkar, and a recluse. 

3 This note, being an integral part of the written text of this manuscript, does not 
make sense: it is impossible that ‘this one’ refers to MS Mingana 604, because the ‘old 
copy' could not have perished before it acted as a Vorlage for MS Mingana 604. We 
must therefore assume that this remark had been noted down on an older manuscript 
and was subsequently included into the text of MS Mingana 604. The ‘Monastery 
of the Virgin' is the Monastery of Our Lady of the Harvest, close to Alqosh, which 
was built in the mid-nineteenth century, and to which indeed many of the surviving 
manuscripts of the nearby monastery of Rabban Hormizd were brought. See for both 
monasteries: Fiey, Assyrie chrétienne, vol. 2, pp. 533-549. 

4 Yathrib is the original name of the city of Medina and its surroundings. It is not a 
mountain; cf. WS: “the desert of Yathrib'. 
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نکم‎ . fumia i لر‎ holo مصندب‎ {3}. AA لوك ححا‎ mia 
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2a 


° 


llege + لص‎ R "lege? + حل‎ (cf. WS) ?lege? + omo (cf. WS) “<R Mow ea R 9" 
تحص‎ R 7itaR دهسر؟‎ AR 3Syas = R Vye حل‎ R 
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Hagar, {1.5} who are barbarian and primitive like wild desert asses. 
{2} And I found | Sergius there with them. {2.2} They call him 
*Bahira'* and ‘the chosen one’,’ because he prophesied to them about 
their kingdom and about the twenty-four kings that would rule their 
future generations. 

12.3) Sergius, now, was of old age. (2.4) I went to him and greeted 
him. {2.5} He sighed and wept bitterly and said to me: ‘I have been 
here for forty years and I have not seen a single Christian here, except 
you. Now I know that the end of my life is at hand.’ {2.6} Then I began 
to converse with him and to ask him about how he had come there. He 
then said to me: ‘O sir, I was for a long time in the monastery of the 
Hireans.? {2.7} Then the idea of going to Jerusalem occurred to me, 
so as to travel around the holy sites. And this I did indeed. {3} Next 
I went up to Mount Sinai, where Moses received a divine revelation. 
{3.2} And I heard people say that anyone who passes the night on top 
of the mountain is worthy | of a divine revelation. {3.3} ‘And he who is 


5 Cf Gen 16:11-12. 

6 One could also translate Bahira as ‘eminent’, on the grounds that it is an epithet 
which in Muslim writings appears as a proper name. For the origin of the name, see 
above: pp. 56-59. 

7 Just like the epithet Bahira, gabyā, ‘the chosen one’, is a honorific designation for 
pious men, given for example to Mar Gabriel of Tür ‘Abdin in a document describing 
the protection of ‘Umar to his monastery: Nau, ‘Un colloque du patriarche Jean’, p. 
275. WS has ‘prophet’ here, which is graphically similar (eia vs. .جح‎ 

8 Hireans (Hitaye) are the inhabitants of al-Hira, capital of the Lakhmid King- 
dom and an important centre of Arabic Christianity in Southern Iraq close to the 
later Kufa. The monk’s alleged sojourn among these people is the only element in the 
Legend which could serve as an explanation of how the Syriac-speaking monk could 
communicate with the Arabic-speaking Muhammad. In the other recensions it is miss- 
ing, although WS alludes to the monk’s connections with that region in its introduction 
(see below WS, p. 315). The name is not given in the Thesaurus Syriacus, but is used sev- 
eral times in Michael the Syrian’s Chronicle (for example Chabot, Chronique de Michel le 
Syrien, vol. 4, pp. 416-417. Although this is less likely, it could also mean ‘the people of 
the encampment(s)’, ‘encampment’ also being the origin of the name al-Hira, since in 
relation to monastic life the term /irta has been used for a lavra type of community (as 
Thomas of Marga uses it in reference to Mount Izla; see Budge, Thomas of Marga. The 
book of governors, vol. 1, p. 60 (t), Hoffmann, Auszüge aus Syrischen Akten, pp. 171—172 (t). 


2a 


2b 


258 CHAPTER NINE 
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l blank line follows “crossed out and changed into 3o R 3A changed into > R 
‘aon imR i+ MR <R "first word of S ?fe R. + aS lege + Nawa 
maso aisa mars R (hom in P), + ہط نص‎ ears hala 5 | roi S 
<S Bes M amS PitaRS > و‎ "<S + و ماه ول‎ ~S 
"fS 2۶ > ۲5 Pesos + معط 2 ود‎ S 


THE EAST-SYRIAN RECENSION 259 


from the East is sent to the West and he who is from the West is sent to 
the East.” 

{3.4} And next they finished the psalms in the church inside the 
monastery, and when they left the refectory, guards went around that 
monastery and nobody was permitted to stay there overnight." {3.6} 
Then I got up secretly and climbed to the top of the mountain. {3.7} 
And there I saw a great, unspeakable light and innumerable myriads of 
angels. And I saw a great cross that gave light to the whole creation, 
and in brilliance it surpassed the sun. {3.8} I was very frightened and 
great fear befell me. {3.9} Then one of the angels approached me and 
said to me: “Take heart and do not fear!’ {3.11} And I saw the four 
winds of the sky stirring up each other." 

13.12) And I saw a white beast coming on the wind of the South and 
it ate the East and the West and the South and the North and the sea 
and it settled in the desert. And | on its head were twelve horns. And 
I said to the angel: ‘What is this, my lord?’ And he said to me: “This is 
the kingdom of the Ishmaelites’.!? 

{3.13} Then I saw a black beast on the wind of the North and it ate 
the East and the West and the South and the North and the sea and it 
settled in the land of Babel. And on its head were seven horns. And I 
said to the angel: ‘What is this, my lord?’ And he said to me: “This is 
the kingdom of the Sons of Hashim son of Muhammad’. 

{3.14} And then I saw a bull coming in great calm and humility, on 
the wind of the South. And on its head were five horns. And it ate 
the four quarters of the world and it settled in Assur. And I said to 


9 This mysterious saying, being the lead-up to Bahira’s vision, alludes to the future 
suffering in the world prior to the End of Times, when fleeing in either direction is 
of no avail. Similar sayings, clearly referring to total crisis, can be found in the Arabic 
Sybilline prophecies (Schleifer, Die Erzählung der Sybille, pp. 37,39 (t), pp. 65-66 (tr); Ebied 
and Young, ‘An unrecorded Arabic Version’, p. 300 (t), p. 301 (tr)), in the Book of the 
Rolls (Mingana, “The Apocalypse of Peter’, p. 338 (t), p. 271 (tr) and in the Armenian 
‘Seventh Vision of Daniel’ (Kalemkiar, ‘Die siebente Vision Daniels’, p. 134 (t), p. 238 
(tr). 

10 This prohibition is a well-known tradition about Mount Sinai; already in the 
account of Egeria’s pilgrimage (fourth or fifth century) it is mentioned that no monk 
would ever stay overnight on top of the Mountain; Procopius speaks of ‘constant 
crashes and thunder and other terrifying manifestations of divine power’ preventing 
people from staying there; Maraval, Egérie. Journal de voyage, pp. 132-133 (ttr); Dewing, 
Procopius. Buildings, vol. 6, pp. 356—357 (ttr). See also Eckenstein, A History of Sinai, p. 128. 

۱۱ Cf Dan 7:2. 

1? For historical background to the apocalyptic animals featuring in {3.12}—{3.18}, 
see above: Ch. 3. 
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the angel: ‘What is this bull, my lord?’ And he said to me: “This is the 
kingdom of Mahdi, son of Fatima, and as the bull is calm and humble 
and peaceful, likewise his kingdom will be more humble and peaceful 
than all the kingdoms. All the tribes of the Sons of Ishmael await him 
and with him | the kingdom of the Arabs will end.’ 

13.15) And I saw a panther dressed in a garment of blood, on the 
wind of the West. And I said to the angel: ‘And this, what is this, my 
lord?" And he said to me: “This is the kingdom of the Sons of Sufyan. 
And he will raise all the kingdoms of the Sons of Ishmael with the edge 
of the sword, and he will persecute them to the mountain of Yathrib.’ 

{3.16} And then I saw a yearling goat coming. And I said to the 
angel: ‘Who is he, my lord?’ He said to me: “This is the seed of Joktan, 
who are the people from Qatar’. 

{3.17} And then I saw a lion coming with great and mighty force. It 
trampled and struck all, and it devoured all. And there was no one that 
could withstand him. And I said to the angel: ‘Who is he, my lord?’. He 
said to me: “The Mightiest Mahdi, son of ‘Aisha, is his name. And in 
his days there will be great suffering and persecution, the like of which 
is not in the world.’ 

{3.18} And then I saw a man dressed in a green garment. And I said 
to the angel: ‘Who is this, my lord?’. He said to me: “This is the last 
kingdom | of the Sons of Hagar, with which will be their end and their 
disappearance from the earth’. 

{3.19} And then I saw a chariot, ornamented with all kinds of 
beautiful things. And I said to the angel: ‘Who is this, my lord?’. He 
said to me: “This is the kingdom of the Romans, who will rule at the 
end of all the kingdoms of the ۳ 

{3.20} Then I saw a great dragon, as it came creeping and devour- 
ing mercilessly. And I said to the angel: ‘Who is this dragon, my lord?’ 
He said to me: ‘He is the Son of Perdition, who is bound to come at 
the end of the ۰ 


13 Qatar, to a Syriac author, does not refer to the peninsula but to the larger 
area called Bet Qatrayé, one of the East-Syrian dioceses, which encompassed the 
eastern coast of the Arabian Peninsula down to Oman. See: Fiey, “Les diocéses syriens 
orientaux’, pp. 209-219; Healey, “The Christians of Qatar’. 

14 The eschatological victory of King of the Romans, i.c. the Byzantine Emperor, is a 
standard item in Eastern Christian apocalyptic texts and cannot be presented as proof 
of a Melkite origin of the Legend, as Nasrallah does (Nasrallah, Histoire du Mouvement, vol. 
2, pp. 136-137, id., ‘Dialogue Islamo-chrétien’, p. 128). 

'S Cf. 2 Thess 2:3. 
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13.21) And then I saw Satan who fell like a flash of lightning from 
the sky, and he was filled with envy, contention and hatred toward the 
whole of the race of Adam.!° 

13.22) And then I saw a man coming on the wind of the East, who 
was dressed in glory, honor and magnificence. And I said to the angel: 
‘Who is this, my lord?’. He said to me: “This is the Prophet Elijah, 
son of strangers, who will come at the end of the world." And he is a 
messenger before Christ. 

{3.23} And then I saw the crown of the king and | the venerable 
cross, being raised up and ascending to heaven. 

13.24) And then I saw three angels dressed in fire and arrayed in 
flames. And I said to the angel: ‘Who are they, my lord?’ And he 
answered, saying to me: ‘Gabriel and Michael and ‘Azrael." {3.25} 
And I went forward a little. And one of them said to me: ‘Follow me!’ 
And I followed him in fear and trembling. {3.26} And I ascended 
behind him to heaven. {3.27} And there I saw a great unspeakable 
light, {3.28} and the nine orders of angels in nine ranks,? {3.29} and 
the Spirit of God descending from heaven, {3.30} and the Ancient 
of Days,” highly extolled in the clouds, who is Christ, Saviour of the 
world, {3.31} and the world being dissolved and passing away, and 
heaven, being rolled up like a scroll? and passing away, (3.32) and 
everything passing away and vanishing, (3.33) and the earth being dis- 
solved, passing away and becoming desolate and waste.? And every- 
thing became like nothing. 

13.36) And there I saw Adam, father of all of us, and all the righ- 
teous and virtuous | fathers, and Noah and his sons, and also Melchize- 
dek and Abraham and Isaac and Jacob and Joseph and Job and Enoch 
and Elijah and Moses and Aaron, and the host of the prophets and 
the company of the apostles and the twelve thrones of the apost- 


16 Luke 10:18. 

17 Cf r Kings 17:1. 

18 Cf. Matt 17:1, Mal 4:5. 

19 “Azrael is not mentioned in the Bible, but his name is found in Syriac charms as a 
guardian angel, where he features also in unison with Michael and Gabriel; Davidson, 
A Dictionary of Angels, pp. 64-65. See also: WS, p. 327, n. 25. 

?0 Cf. WS, p. 310, n. 25. 

21 Cf. Dan. 7:9, 7:13, 7:22. 

22 Cf Isa. 94:4. 

23 Cf. Gen 1:2. 
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les, and King David chanting hallelujah, {3.37} and the tree of life, 
and the tree of good and evil, and the great spring that goes out in the 
middle of paradise and spreads into four rivers, Gihon and Pishon and 
the Tigris and the great river Euphrates, which give life to the whole 
world.” 

{3.38} Then the angel said to me: ‘Look down and observe the bot- 
tomless pit, for it is Gehenna’. {3.39} And I saw the unquenchable fire 
and the worm that does not die,” and great eternal torment and innu- 
merable people, screaming, gnashing their teeth, weeping and lament- 
ing endlessly and sighing. And I sighed and wept and said: ‘What gain 
is there to a man if he acquires the whole world and loses his soul ?9 
{3.40} All this I saw with my soul and not with my body. 


{4} Then | the angel said to me: ‘Go to Maurice, King of the Greeks, 
and break your staff before him and say to him: “In like manner will 
your kingdom be broken, and you will not let your sons inherit it, as 
you expect". (4.21 And I went and did as the angel had told me. He 
did not get angry with me and he did not answer me anything evil, but 
said to me: ‘the will of our Lord shall be’. (4.3) And when one of the 
officers heard that I was sent by God, he set up a revolt against him 
and killed [him], and it was fulfilled. 

{4.4} Then I left for the land of the Persians and went to Chosroes 
the King, and I broke the half of my staff before him and said to him: 
‘In like manner will your kingdom be broken by the wild asses that are 
in the desert, who are the Sons of Hagar'.? He did not get angry with 
me either, nor did he say anything evil. {4.5} But he asked me: ‘How 
did you go to Maurice, King of the Greeks, and what did you say to 
him and what did he reply to you? {4.6} And what is Mount Sinai 


24 Of. Gen 2:10-14. 

25 * Mark 9:48. 

?6 * Matt. 16:26, Mark 8:36, Luke 9:25. 

27 The Byzantine Emperor Maurice was killed by Phocas in November 602. The 
monk's vision about his imminent murder echoes the many Byzantine prophecies 
surrounding his death; this historical episode 1s included here not only to establish the 
time period in which the monk was allegedly active, but also to secure his credentials as 
a visionary and to demonstrate that in the Christian world the predestined Muslim 
attacks on the Byzantine and Persian Empires were known prior to the Prophet's 
supposed prophecy about them which he made known to the Emperors by means of 
letters. 

?8 Of. Gen 16:12. 
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where you received a revelation from God?’, and he said to me: ‘What 
did you see | there??? And I told him that I saw that the wild ass from 
the desert came and took the crown from his head and the earrings that 
he had.” And he did not answer me anything evil, but said to me: ‘Go 
in peace’. 


{5} Then I left Bet Parsaye and went to Bet Aramayé,*! preaching to 
them that they should bow in worship to one cross and not to many.” 
And when the bishops and leaders of Bet Aramaye heard about me 
they chased me from place to place {6} and then I left Shinar and 
went into the desert of the Sons of Ishmael. And when they saw that I 
had come to them, (6.5) I proclaimed to them a kingdom of ten great 
weeks. {6.8} And they built a cell for me, and dug for me this well.’ 


{7} I, now, Mar Yahb, when I had stayed with him seven days, Mar 
Sergius became ill and died, {7.1} and I enshrouded him and they put 
his bones in his cell, and they took his body and put it in a [house |. 
17.2) Because he had prophesied to them something they liked and 
{7.3} had written and handed down | to them this book which they 
call ‘Quran’, {7.4} they embalmed him and put him in the grave with 
great pomp. (8) Next to his bones God performed a great miracle, as 
one man murdered his brother and the murderer said: “The slave of the 
victim killed my brother’. And by means of the bones of Mar Sergius 
the killer became known before the eyes of all the people, {8.1} for right 
at that moment his hand withered. 


29 The intermediate question ‘from where did you receive this revelation’ has prob- 
ably been lost here; (cf. the other recensions), and the answer to this question has 
subsequently been adapted by means of the omission of the reference to Moses. 

30 The other recensions have asses trample the crown; the ‘earrings’ of Chosroes ( 
«z319) clearly derive from the graphically similar ,مدمعب‎ ‘and they trampled’, as found 
in WS. 

31 The first name refers to Persia or more specifically its South Western areas on the 
Persian gulf; the second is central Iraq. 

32 About the issue of removing crosses, see above: Ch. 4, pp. 95-104. This descrip- 
tion of the monk’s cross breaking campaign is rather brief; the justification given for it 
In other recensions in the passage concerned is only to be found im this recension in the 
epilogue ({19}). 

33 ‘House’ is based on S; the manuscrit de base has ‘dog’; it is unlikely that the redactor 
thought that the man whom he described as a thaumaturge was given to a dog, so we 
ought to presume that this is erroneous. 
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{9} Then, after Mar Sergius died, a man rose up from the Jews whose 
name was known as Kab the Scribe, {9.2} and he was a teacher, a 
scribe, and a prophet for them. (9.4) He corrupted the teaching of 
Mar Sergius, (9.5) since he told them that the one about whom Christ 
said: ‘Behold, after me the Paraclete will come to you’ that |that| is 
Muhammad.* {9.6} And lo, until our day they adhere to and follow 
this tradition that Muhammad is the Paraclete. 


{10} From his disciple, who was called Hakim the White,® {10.1} I 
heard: ‘In my youth, | my whole body was filled with leprosy, and I 
was also tempted by Satan and my parents chased me away from them. 
{10.2} While I was wandering in the desert, this Father Mar Sergius, 
whom they call ‘Bahira’ and ‘the Chosen One of God’, found me and 
asked me: ‘Why are you wandering through the desert all alone?’ I 
then answered him: ‘My parents chased me away from them, because I 
had this illness of leprosy and a foul ulcer’. {10.3} He answered me: ‘If 
you believe in Christ Son of the Living God you will be cured’. I then 
answered him: ‘If I will be cured I will believe’. Then he put his hand 
on me and cured me. {10.4} He pronounced the following, while he 
blessed my body and placed his right hand on my head: ‘In the name 
of the Father, the Son and the Holy Spirit’ and ‘In the name of Jesus 
Christ’, and that evil spirit left me. {10.5} Then I went immediately to 
my parents and when my parents saw that he had cured | my body, 
{10.6} they were struck with astonishment and surprise. {10.7} And 
when all the people in that desert had heard this, they brought a man 
to him who was very badly driven by a demon. He then made to him 
the sign of the cross and cured him entirely. They also brought a deaf 
and dumb boy to him. He cured him instantly and opened his mouth 


34 Cf. John 14:16, 15:26, 16:7. Muslim apologists regard Q 61:6 as a confirmation of 
Muhammad's fulfilment of these prophecies of Christ. For the relevance of this theme 
to Muslim-Christian polemic, see below p. 303, and n. 106. 

35 The name of the disciple is noteworthy, as he is called fara, which literally means 
‘white’, but also presumably constitutes a Syriac rendering of the Arabic word for a 
disciple of Christ: ۰ 
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and ears, and he spoke and heard clearly. Another boy who was full 
of leprosy was purified. {10.8} And the Lord wrought many miracles 
through the hands of this Mar Sergius. 


{11} And because there was no water in that desert in which they lived, 
they came to him continuously, they and their cattle, and they refreshed 
themselves at his water well. {11.1} This water well was also made to 
sprout for him at that place by our Lord Christ. {11.2} Everybody 
would approach him and ask him questions about everything. {11.3} 
And they would do everything he told them, because he taught them 
this belief | to which they adhere a little. (11.5) He prophesied to them 
and said: ‘God will raise up a great man for you from amongst you 
{11.6} and kings of the earth will come forth from his loin and he will 
become very numerous on the earth and his name is Muhammad’. 


{12} And on a certain day when they were coming to the well, Bahira 
was standing outside of his cell. He looked and saw them coming from 
far away, Muhammad being with them. (12.1) And when he saw him, 
he knew that something great was to become of the boy, {12.2} as he 
saw a vision above him and he knew that in him his prophecy would be 
fulfilled. (12.3) When they arrived at the well, they went to him in the 
cell, according to their habit. (12.4) The boy Muhammad was sitting 
outside at the well, saying to himself: *When my brothers come out and 
leave, I will enter too’. {12.5} Then Mar Sergius Bahira said to them: 
“There is someone with you who is bound to become great’. They said 
to him: “There is a | simple-minded foolish boy with us’. Father Sergius 
said to them: ‘Call him, so that I can see him’. {12.6} And when he 
came in, Sergius stood up and sat down again. He told them about the 
vision that was above his head. {12.7} They, however, were not aware 
of the vision. 
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{13} He then blessed him {13.1} and said to him: “The Lord will 
magnify you and your sons after you, and you will become very mighty 
and numerous on the earth. Twelve kings will come forth from your 
loins, and their seat will be in the land of Babel.” Your kingdom will be 
mighty on the whole earth and they will conquer many areas and cities 
and they will defeat strong kings. And there will be peace in the whole 
world. There is not one kingdom that draws near to them which they 
will not defeat’. 

{13.2} When Muhammad had heard from Sergius that he had 
prophesied to him about his family and about him and his tribe, {14} 
he asked Sergius: ‘From where did you receive this revelation?’ 

Sergius said: ‘From Mount Sinai where Moses received | divine 
revelations’. 

{14.2} Muhammad said: ‘For what reason?’ 

Sergius Bahira said: “You are destined to become a master and a king 
and a prophet and a leader and a head of your people. {14.3} Twenty- 
four kings will come forth from your loins and (14.4) you will convert 
the sons of your people from the worship of demons to the knowledge 
and worship of the One ‘True God’. 

{14.5} Muhammad said: ‘And you, which God do you worship?’ 

Mar Sergius said: "The God who made heaven and earth, light and 
darkness, the seas and the rivers, the birds of the sky and the animals 
and the cattle and all that creeps on the earth, and all of mankind, 
together with the orders of fire and of spirit. Him they worship and 
praise and cry “Holy, Holy, Holy, Lord God Almighty, by whose praises 
heaven and earth are filled? ^? 

{14.6} Muhammad said: ‘And where is the dwelling-place of the God 
about whom you say these things?’ Sergius said: ‘In heaven’. 

{14.7} Muhammad said: ‘From | where do you know Him?’ 

Sergius said: ‘From His creation and from the ancient prophets’. 


36 WS has Shinar instead of Babel; both clearly refer to the fact that the ‘Abbasids 
chose Iraq as their centre of power. 
37 Æ Isa, 6:9. 
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{14.8} Muhammad said: ‘Who are they, the prophets?’ 

Sergius said: “They are righteous people, who fear God and keep His 
commandments. The Lord revealed himself to them through the Holy 
Spirit’. 

{14.9} Muhammad said: ‘Who is the Holy Spirit?’ 

Sergius said: “The Spirit of God, who is sent from Him to whoever 
fears Him and does His will’. 

{14.10} Muhammad said: “You, whom do you worship?’ 

Sergius said: “The Living God’.** 

{14.11} Muhammad said: ‘And people, whom did they worship of 
old?’ 

Sergius said: ‘Some of them | worshipped | fire, some of them stones, 
some of them stars, some of them trees, some of them demons, and 
some of them graven images. And when God saw all this erring in 
the world He pitied the race of man and sent prophets to them and 
they turned the peoples from the false worship of the demons to the 
knowledge of Truth and to the worship of One | God’. 

{14.12} Muhammad said: ‘Which one of those do you worship and 
what is your belief?’. 

Sergius said: ‘I am a Christian and I worship the One God’. 

{14.13} Muhammad said: ‘What is Christianity?’ 

Sergius said: ‘It is the faith that Christ taught us’. 

{14.14} Muhammad said: ‘Who is Christ?’ 

Sergius said: ‘Christ is the Word of God and His Spirit’. 

{14.15} Muhammad said: ‘Is he a prophet or a human being like you 
and me?’ 

Sergius said: ‘[The human being in whom God dwelled.] The Word 
of God was sent from heaven through Gabriel the Archangel to Mary 
the Virgin, who descended from Abraham and from the seed of David. 
And she conceived without intercourse through the power of the Holy 
Spirit, and she gave birth to a son without intercourse as the prophets 
had prophesied’.*° 


38 For a discussion of the ways in which Bahira explains his faith, see Ch. 4, pp. 
104—113. 

39 See above, Ch. 4, pp. 105-113, for a discussion of the role of this Qur'anic 
Christology in each of the recensions. 

^9 Cf. Isa 7:14, Luke 1:28-35. 
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{14.18} Muhammad said: ‘How did the Virgin give birth without 
intercourse?” 

Sergius said: “The Spirit of God descended from heaven and the 
Word clothed himself with a body from the Virgin, and she gave birth 
to a son without | intercourse and God came to be in a human being". 

{14.19} Muhammad said: ‘And where is Christ now?’ 

Sergius said: ‘After he rose from the grave he went to heaven’. 

{14.20} Muhammad said: ‘And how long was he in the grave?’ 

Sergius said: “Three days’. 

{14.21} Muhammad said: ‘And what was the cause of his death?’ 

Sergius said: *Willingly he came to the passion and not by force, and 
he delivered himself up into the hands of the Jews, the oppressors, and 
they crucified him in Jerusalem.“ He died and he was put in the grave 
and on the third day he rose from the grave and showed himself to his 
disciples and he gave them certainty about his resurrection. He stayed 
on earth for forty days and after that he went up to heaven and took 
seat at the right hand of God, in the heavenly holiest of holy, above the 
principalities and powers.? And as he came to be, likewise will be done 
to the whole of his race’. 

{14.22} Muhammad said: ‘Why do you worship a crucified man?’. 

Sergius said: ‘It is Him I worship, in the man by whom He worked 
many miracles and wonders on earth and whom | he raised with Him 
to heaven and through whom He will bring about the resurrection of 
the righteous and the wicked, for He is the adorable God in his invisible 
nature’. 


^! This recension is the only to mention Christ's voluntary way to the cross, in 
anticipation of the critique that if Christ did not want to be crucified, he must have 
been incapable to prevent it and therefore powerless and not divine. This issue, already 
discussed in pre-Islamic times, appears in the earliest debates between Muslims and 
Christians, in which Christians tried to explain that even if Christ wanted to be 
crucified, it cannot be maintained that the Jews therefore fulfilled the will of God. 
See for example: Griffith, “Some unpublished Arabic sayings’, pp. 30-31 (ttr); Dick, 
Mujadalat Abi Qurra, pp. 116—118; Caspar, ‘Les versions arabes du dialogue’, pp. 143-146 
(t), pp. 167—169 (tr). The word translated as ‘oppressors’, ¢liimé, is a standard term for the 
Jews in Syriac literature and has the connotation of suppressing the truth and accusing 
falsely. See for example the emphatic use of it in the Disputation of Sergius the Stylite against 
a Jew, in Hayman, The Disputation of Sergius, vol. r, p. 24 (t), vol. 2 (tr). 

42 Cf. Eph. ۰ 

43 The last phrase refers to the idea that Christ's resurrection is the proof of the 
future resurrection of all humans. 
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{15} Muhammad said: ‘Ask me anything you desire and I will do it 
for you, if these things will happen to me like you have told me’. {15.1} 
Sergius said: ‘I make a request to you on behalf of the Christians, the 
followers of Christ, that those who will come forth from your loins and 
your religion will not shed the blood of Christian people, who have 
put on Christ. There are people among them who are dressed like 
me, and they are called ‘monks’, (15.2) being priests and deacons. 
They abandoned |their| parents and brothers and houses and cities 
and everything in the world, and they went out to the desert and 
the wilderness, and they built monasteries and convents. And they are 
humble, neither haughty nor arrogant. They fear God and keep his 
commandments, and they do not care for anything in the world, nor 
do they have women or sons. Nay, all their hope depends on | God. 
And therefore they set themselves apart and they abandoned the world, 
and they pray and beseech God, for the kings and the judges, for the 
righteous and the wicked, that we may live a quiet and peaceful life.“ 
{15.3} And when you treat them with this kindness, God will lengthen 
your life and also that of your sons after you. He will make them great 
and your kingdom will increase during all the years of the life of the 
world. And no kingdom that rises against them will be able to defeat 
them. None will defeat you, {15.4} except the kingdom of the Romans, 
which has sought recourse with the cross, which 1s the strong, invincible 
weapon, on which Christ, Saviour of the world, was crucified’. 

{16} Then Muhammad said to Mar Sergius: ‘Everything you ask 
will be for you, but how will they believe in me, not knowing a book?’ 

Mar Sergius said to him: ‘I will teach you everything’. 

{16.1} Muhammad said: ‘I fear that they will not recognize me and 
that they will kill you and do me harm, and that they will regard me as 
an impostor.’ 

{16.2} Sergius said: ‘I will teach you everything at night, and you 
teach them during the day’. 


44 An echo of Q 5:82; for the importance of this verse and of Muhammad’s promise 
to protect the Christians under his rule, see above: Ch. 4, pp. 113-121. 

45 Cf. Luke 21:34. 

46 Cf. r Tim 2:2. 
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{16.3} Muhammad said: ‘And if they say to me: “From where did 
you receive this vision or teaching?”, what shall I say to them?". 

Sergius said: ‘Say to them “The angel Gabriel has come to me at 
night and he has taught me all that will happen”. 

{16.4} Muhammad said: ‘And if they say to me: “What is there in 
the other world?”, what shall I say to them?’. 

Sergius said: “Say to them that there is a paradise and trees and that 
the best of all things are there.’ 

{16.5} Muhammad said: ‘And if they say to me: “What will we eat 
and drink there?", what shall I say to them?". 

Sergius said: ‘Say to them: “you will eat and drink and enjoy in 
paradise", and “there are four rivers there, one of honey, one of milk, 
one of wine and one of water”. 

{16.6} Muhammad said: ‘When I say to them: “you will eat and 
drink in paradise" they will say to me: “there is food and drink there 
and nature's call”.*# 

Sergius said: | “Say to them: ^it will disappear from the body like 
sweat”. 

{16.7} Muhammad said: ‘And when I say to them: “you will eat and 
drink in paradise and enjoy" and they say to me: “we cannot endure 
there without intercourse", what shall I say to them?’ 

Sergius said: ‘You tell them also: “there are beautiful young girls 
there with big eyes and beautiful appearances and with lovely looks, 
who are very plump. Seven will be given to each man”. 

{16.8} Muhammad said: ‘And if I say: “fast and pray” and they say 
to me: “we will not pray and fast all day” what shall I say to them?’ 


47 Cf. Gen 2:10; Q 47:15. 

48 For the polemical exchanges between Muslims and Christians on the issue of 
‘nature’s call’ (lit. ‘the necessity of the body’) in heaven, see above: Ch. 4, pp. 121-128. 

^9 These words allude to the references in the Qur'an to the heavenly Houris. See 
for example: Q 44:54, Q 52:20, Q 55:72, Q 56:22, Q 37:48-49, Q 38:52, Q 55:56. The 
idea that there will be seven of these virgins for each believer originates in the extra- 
Our'anic elaborations on the theme of the delights of heaven. See el-Saleh, La vie future 
selon le Coran. 
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{16.9} Sergius said: ‘Command |them| to fast thirty days only and 
say to them: “eat and drink all night until you can distinguish a white 
from a black thread”. 

{16.10} Muhammad said: ‘And if they say to me: “what is allowed to 
us to eat and drink and from [what] should we abstain?”, what shall I 
say to them?’ 

Sergius said: ‘Warn them | against wine, fornication, gluttony, pork 
and anything strangled and carrion, against murder, false witnessing, 
hypocrisy, adultery and drunkenness, and against theft, rapine and 
oppression.?' Treat the orphans and widows justly and honor your 
father and your mother, so that days of your life will be many on the 
earth.” [Then] your sins will be forgiven.’ 

{16.12} Muhammad said: ‘And where should one pray to God every 
day?’. 

Sergius said: “Build a house for God and pray five times a day and 
twice at night, every day of your lives. And strike the sounding-board. 
{16.13} And let Friday be distinguished for you and more honored than 
all other days. And make a great congregation on it and a fixed prayer, 
because |on that day | you | will| have received the Law’ .*! 

{16.14} Muhammad said: ‘And if they say to me: “give us a testimony 
that your promise to us is true” what shall I say to them?” | 

Sergius said: ‘I will write a book for you and teach it to you. And on 
Friday I will put it on the horn of a cow and you go and gather all of 
the sons of your people in one place. Sit down with them and say to 
them: “know that today God sends to you from heaven a great book 
of commandments and laws according to which you shall live every 
day of your lives”. And when you see the cow coming, stand up from 
your place, go towards her and take the book from her horn in the 
presence of all of them. And say to them: “this book descended from 
heaven, from God. The earth was not worthy to receive it, so this cow 


50 Cf. Q 2:187. 

31 Cf. Matt. 15:19, Luke 21:34, Acts 15:29. 

32 Isa. 1:17. 

33 Cf. Ex. 20:12, cf. Matt. 19:19, Luke 18:20, Eph 6:2. 

54 For the sake of clarity the words ‘on that day’ have been added by me on the basis 
of WS, which gives ‘because on it you received...’, i.e. on that day; see Ar (p. 409 and 
n. 33) where the story of the cow bringing the Qur'an serves an explanation of why 
Friday is the day of communal worship in Islam, and A2, p. 485, n. oo. 
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ional hiag crar ioia {16.15} dias mam mo milana 
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received it on her horn”. {16.15} And until this day it is called the 
‘Scripture of the Cow? 

{16.16} Because he was a humble, simple boy, Muhammad liked the 
daily teaching of Mar Sergius. And he wrote | for them this book which 
they call ‘Qur’an’, at the hands of Muhammad. They studied it every 
day of their lives until the death of Bahira, he who prophesied to them. 


{17} He said that all these things are bound to happen in the days 
of the Sons of Ishmael, saying: “There will be much suffering and 
slaughter and famine and plague in every region, and a quake in 
heaven and great bloodshed in many places. {17.1} And cities will 
be overturned upon their inhabitants and in them will be fulfilled that 
which the blessed David said: ‘their graves |are| their houses forever 
and their dwelling place for generations," {17.2} because the Lord 
despised his people and He let not live His inheritance, who are the 
sons of the Promised Land.* 

{17.3} And in the year 1055 of Alexander, son of Philip, King of 
the Romans, the Arabs killed their king and after that there was much 


55 Im reality this name refers to the second chapter of the Qur'an only, which is the 
longest chapter of the Qur'an and the most important from the point of view of divine 
commandments. The name is taken from the short passage about Moses commanding 
his people to sacrifice a cow (Q 2:67-71). The above passage creates the impression that 
It is a separate book. The only other surviving text that appears to do so as well 1s the 
East-Syrian Disputation of Bet Hale. Crone and Cook read that text in the light of early 
(Christian and Muslim) references to the ‘collection of the Qur’an’ and argued that it 
can support the hypothesis that the Qur’an is ‘the product of the belated and imperfect 
editing of materials from a plurality of traditions’ (Crone and Cook, Hagarism, p. 18). 
That this chapter had a special status can be shown (Hoyland, Seeing Islam, p. 471 and n. 
56) but this is not the same as circulating separately. Moreover, caution is needed when 
it comes to these Syriac texts. The Arabic word sūra resembles the Syriac surta, which 
means the text of a Scripture in general. If Muslims mentioned their ‘Surat al-Baqara it 
could sound to Syriac speakers as if they were speaking about a whole book. See also 
the remarks of Griffith in his "The Qur'an in Arab Christian ‘Texts’, p. 20, and Ch. 5, 
p. 112, for the confusion of sūra and süra in non-Muslim Arabic texts. 

56 The prophecies of the monk that appear in this section form a more elaborate 
version of the vision recounted in {3}. For the identification of the individual figures, 
see above Ch. 3. 

57 Ps. 49:11-12. 

58 Cf. Ps. 106:40. 
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alar hlar | hlar Idur حور‎ maa {17.4} . عحمک‎ aS حلم‎ 
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unrest in the world during one week. {17.4} And in that very year | 14b 
the word of God toward the Ishmaelites was fulfilled, as ‘he will beget 
twelve great leaders’ and ‘lo, twelve kings will come forth from his 
loin'.* The kingdom of the rulers of the Sons of Ishmael came to an 
end. 

{17.7} Then the kingdom of the Sons of Muhammad. That is: the 
kingdom of the Sons of Ishmael will come to an end, and it will be 
given to your youngest son Hashim, he whom you love.*! {17.8} He will 
come from a foreign land on the wind of the North in the likeness of a 
dark cloud that covers the whole earth. (17.9) And they are the Sons 
of Hashim. Eight kings will come forth from of his loin. {17.10} Woe 
to the people in the time when the Sons of Hashim reign. (17.11) He 
called them and said [about them] that they are “the carnal ones', the 
dark scepter, which is sent in order that God chastise the world through 
them {17.12} with the rod of anger, ‘the Assyrian’, in accordance with 
the words of the Prophet Isaiah who said that {17.13} the coming of 
the Sons of Hashim on the whole earth will be | in the likeness of 
‘the Assyrian’.® (17.14) He calls them haughty, proud and vainglorious, 
and they let the hairs of their head grow like women. {17.16} They 
are not satisfied with anything {17.19} and they will shed the blood 
of the people like water. (17.20) Through them there will be severe 
famine and plague everywhere, and slaughter and bloodshed. {17.21} 
And people will sell their sons for the poll-tax. (17.22) And they will 
enslave free men and women. (17.23) And they will not have mercy 
on the old people and the infants. (17.24) People will become food for 
the birds and the beasts of the earth. {17.25} His yoke will be seven 
times heavier on the world than that of their brothers. {17.26} And the 
people will not count for anything in their eyes. {17.28} And they will 


m 


5a 


59 The allusions are to the collapse of the Umayyads, for which see Ch. 3, pp. 66- 
69. Because these events had already taken place, the future tense was changed into the 
past tense in several phrases; from {17.7} the text changes again into a prophecy. 

60 The first prophecy is Gen 17:20; the second is only a paraphrase. WS is more 
logical here: the second phrase is in the future tense and functions as a confirmation of 
the fulfillment of the prophecy; cf. WS, p. 321. 

9! Tt is unclear who is being addressed here as ‘you’; perhaps it reflects the context 
of the monk's conversations with Muhammad, to whom he could have recited his 
prophecy. Such a set-up occurs in Ar. 

62 Cf. Ezek 38:9, 38:16. 

63 Of. Isa 10:5; the ‘carnal ones’ (pagrané, cf. 1Cor 3:1-4?) seems to be wrong; WS 
also has a word beginning with pe which seems incorrect as well: WS, p. 357 and n. 63. 


64 * Jer 7:33. 
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inmi 'm"ar eoiama {17.29} warm Q0 Miia‏ }17.30{ مخلص 
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uproot the cities of the ancient kings and they rebuild them {17.29} and 
they will enlarge the walls of Shinar. {17.30} All their glory and might 
will be in the city of Babel, and in the land of the Chaldeans they 
will glorify themselves. (17.31) And the kings of the earth will come to 
Babel, {17.32} bound in fetters and their honored ones in iron chains.” 
(17.33) And all the cities of the kings will be subdued to Babel and they 
will come to it from | all nations. {17.35} And the land of Babel will 
be filled with people from the four winds of heaven, {17.36} like locusts 
that are gathered by a whirlwind. (17.37) And Babel will be tormented 
by its inhabitants. {17.38} In that time the wisdom of the wise will be 
despised {17.39} and the knowledge of the ignorant will be glorified. 
{17.40} And people will be destitute of love. And fathers will not love 
their sons, and sons will not have respect for their fathers. A brother 
will not keep the truth for his brother. A man will not reveal his secret 
to his son and a man's enemies are the men of his own house. {17.41} 
Slaves will rule and march in triumph on chariots and {17.42} free men 
will be despised and will walk on the earth. Old men will be mocked 
and youngsters will be honored. The rich will go bankrupt. Slaves will 
sit on thrones and the master on the ground. {17.43} And trees will 
be deprived of fruits and the earth of crops. Springs will dry up and 
they will not sprout forth as usual, because of the evil of these men. 
{17.51} All these things are bound to | happen in the days of the Sons 
of Hashim. {17.52} Signs will be in the sky and mighty acts on earth.” 
And the sun will become dark, and the moon will not show its light.” 
Dust will come down from heaven and stars will fall like leaves, and 
they will appear in the sky like spears. The land of Babel will tremble 
and quake twice on a day. {17.53} And the Sons of Ishmael will be 
numerous like stars in the sky and like sand at the seaside. {17.54} [If 
they could, they would convert the whole people to their worship and 
their belief]?! 


65 * Ps 149:8. 

66 Cf Isa 49:19. 

97 Cf. Matt. 10:21. 

68 Micah 7:6. 

69 Acts 2:19. 

70 * Matt. 24:29, Mark 13:24, cf. Isa. 13:10. 

71 Phrase based on WS; ES has a similar but incomplete phrase (‘If he could, he 
would be the whole world’). 
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{17.56} Then the Sons of Ishmael and the Sons of Abraham will split 
in two and kill and plunder and destroy each other and they will be left 
to themselves, because their end 1s near and because of the completion 
of their days.” 

{17.57} Hashim will father eight sons. Two with one name. Two from 
the Torah. One with three signs and another with seven. Another with 
five. {17.58} And when all these things have been fulfilled: know that 
the kingdom of the Sons of Hashim has come to an end. (17.59) Then 
they will wake up as if from sleep and stand up | against each other. 
And every one of them will say about himself: ‘I am the king’. {17.60} 
God will let them go their way, and He will incite them against each 
other.” {17.61} And their end will be brought about by themselves, 
because they became corrupted. And the earth is filled by them. 

{17.62} Then God will entrust the kingdom of the Sons of Hashim 
into the hands of Mahdi, son of Fatima, and all kingdoms and tribes of 
the Sons of Ishmael await him. {17.63} And God will recompense them 
for their deeds. {17.64} He will uproot the city of Babel and destroy its 
stronghold and pull down its walls. {17.66} In it will be fulfilled: “Woe 
to you Shinar, woe to you city of the Chaldeans.” {17.67} You raised 
yourself up to heaven, to Sheol you will be brought down."5 And Babel 
will be the laughingstock and disgrace. And all who pass it will hiss’ 
and say: “where is your glory, mother of cities, who subdued kings with 
your tyranny?’ 

{17.68} And in the days of Mahdi, son of Fatima, there will be peace 
on earth, the like of which was never before in the world. And behold, 
he observes all | commandments and laws of his father Muhammad, 
all days of his life and of the sons after him. {17.69} And from the first 


7? WS indicates a schism between the Sons of Hashim and the Sons of Umayya 
here. 

73 ‘God will let them go their way’ is a translation of ‘the abandonment of God will 
occur’, which means that God no longer intervenes in the chaos of the world and gives 
a ‘carte blanche’ for evil behavior. Michael the Syrian describes how the question of 
whether such a ‘mode’ in the divine economy existed was debated by his coreligionists; 
Chabot, Chronique de Michel le Syrien, vol. 4, p. 634 (t), vol. 3, p. 269 (tr). 

74 Cf. Rev 18:10. 

75 Cf. Isa 14:14-15, Matt. 11:23, Luke 10:15. 

76 Cf Jer 50:13. 
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Muhammad to the last Muhammad, the one with whom their kingdom 
will come to end, there will be twenty-five kings, sons of Muhammad.” 

{17.71} Then people dressed in clothes of blood will go out from the 
East. Their scheming and anger and wrath will be against the Sons 
of Ishmael. And they will make them get up and chase them up to the 
mountain of Yathrib.? {17.72} They have neither mercy nor pity for the 
Sons of Ishmael. And they kill them with the edge of the sword, from 
men to women, from children to infants. They will not have mercy 
for pregnant women and they will smash their infants against a rock,” 
because they are sent for a speedy end. 

{17.73} And then the Sons of Joktan will come from the North, who 
are the yearling goat, and they will reach the Promised Land, who are 
the people of Oatar. T'hen | the sons of the earth shall fear. 

{17.74} Then comes a lion that eats everything and tramples every- 
thing and will say: ‘I am the Mahdi who is sent by God as a messen- 
ger to convert the world to one belief and to the knowledge of truth’. 
And there will be much persecution the like of which was never before. 
{17.76} And all his anger and wrath |will be| on the Sons of Israel and 
especially on the people that chose Christ for its name. (17.78) He will 
uproot churches and monasteries and places of congregation. And he 
will pull down the altars and there will be a lot of blood among the 
people. (17.79) There will be many deaths by famine and deaths by the 
edge of the sword. {17.80} Many of the sons of the church will stray 
from the truth and they will follow him in order to worship demons 
and bring sacrifices to them. And those who repent are one in ten. 
{17.83} And then people will begin to say to the mountains ‘Fall upon 
us", and to the hills “Cover us!’.*! {17.85} And whoever perseveres to 
the end will live.” {17.86} God does not send him to the world out 
of love, but because of the wickedness of the people which is great 


7 [n {17.9} eight Hashimi kings are predicted, in contrast to {3.13} where they 
are seven, as in the other recensions. Here we see that the total of the kings has 
been adapted to this new number, which means that the variant reading of {17.9} is 
not a mere scribal error. It is possible that this intervention in this recension reflects 
an update of the apocalypse during the time of the ‘Abbasid Caliph al-Mu'tasim, the 
eighth ‘Abbasid Caliph. 

78 See above, p. 255, n. 4. 

79 Cf. Isa 13:16, 18. 

80 Cf. Dan 9:26-27. 

9! * Luke 23:30, cf. Hos 10:8. 

3? Matt 24:13, Mark 13:13. 


204 CHAPTER NINE 


18a | ححقر‎ Mum حلت . مط ة‎ eX ruin as Ms ie لحل‎ 
c» aahei خدمديةصر‎ ails مه‎ mme siat alasi has 
وه‎ viaa mara A. UA Qoa S An Vana صد‎ Sarin 
wri lara. moli usdha مورا‎ egoaan et into awa. mea 
mensem Im duca nas dum mo بط لدد‎ wars na . 
ele: دمک‎ omnium mms ama rÁ moo. hias ax 
exo alwa {17.88} . فط ہی‎ A حد‎ masas Giana کل‎ 
. er amia al aiana طعحتی‎ a orai ce al, dial 
hams xo aidar لحل‎ mme یی‎ mem Pei saa {17.89} 
تمھ‎ mae Am: بهعه‌ی‎ sani ARK نوی‎ {17.90} «ossia 
Wolds نخ نمك‎ —ÑN, وه‎ al مان‎ unar msia commis 
{17.92} حقك‎ asam, pins hari Loan aler ho M {17.91} 
18b. alo aso {17.93} . reals" ols حل‎ ea | sivas ea نوی‎ 
. aD his ni ma rÀ). Sol دعلد‎ x1 0 

Tama مهم‎ rts دلحع‎ ala axo a Se Grama {17.94} 
همست‎ his حلت . مصلاحتب‎ maie alea mur mo 
alaro mei mA. eam Pg eism ymo. ama. esa 
. صلحة‌ط دحتر .عضول‎ 

mm ala مححلحب حل‎ {17.101} mani ohm "ono {17.100} 
Baami {17.102} حه‌خطهوی.‎ mi mur ama. mxleo maar 
reat sain’ XO Qno {17.103} . مت‎ tan ive’ mur 
Medal, eia {17.104} . لہمحل سدم‎ ei» sla مت‎ . ame 
eco دبله‌خت.‎ ane ima’ {17.105} . rors exi تینوی‎ 
. SAN. wih طقس‎ Girma {17.107} . Pinel anisa mna 


11 > (hom) ?f 5 > 5 > ٩5 تسد‎ S <S "tas S 5<S "eR MF eR 
!! oats S 12 > R Beale 5 lias ۲3۲ > 5 (hom) <S Vias تلم‎ ٩5 
+ وه‎ R Vias وه + وس زنط‎ Pias *lege aï 5 251 > S (hom) 


THE EAST-SYRIAN RECENSION 205 


in the world, and especially among the sons | of the church, who 
corrupted the way of God and did not keep His commandments which 
were commanded by Our Lord Jesus Christ who said: ‘do not swear 
at all, not by heaven, which is the throne of God, nor by the earth 
which is the footstool beneath His feet, nor swear by your head, on 
which you could not make one hair, either black or white’.** And now 
they do not resemble Christians, when they deny God and forswear His 
Christ, without being forced.? {17.88} They feared and served created 
things, more than the Creator of these to whom are due all praises and 
blessings for ever and ever, Amen.** {17.89} Because of this, God has 
delivered them up to all tortures, on account of the wickedness of their 
deeds, {17.90} for they are deceivers, lovers of themselves, hypocrites, 
lovers of their belly and lovers of vainglory of this world more than 
lovers of God." {17.91} And because of this, He delivered them to 
the chastisement of the Sons of Ishmael, the wicked ones, {17.92} the 
reckless ones | who are sent all over the whole world. {17.93} And 
know that when all these things have come to pass, the world has come 
to an end and the end of times has arrived. 

{17.94} Then a king dressed in green clothes will come from the 
East and through him there will be great peace and quiet in the world. 
Churches will be built and monasteries will be restored. He is the last 
one whom the world expects to come at the end of the kingdoms of the 
Sons of Ishmael. 

{17.100} Then the Romans will come {17.101} and they will rule on 
the whole earth for a week and a half. And there will be great peace 
in their days, {17.102} for this is the last peace, of which Our Lord has 
spoken. {17.103} And then the four winds of heaven will be stirred 
up? and kingdoms will stand up against each other.” {17.104} And the 
Turks will come, who have the likeness of wolves. (17.105) And then the 
Daylamis will go out, who are wolves, and they will destroy each other. 
{17.107} Then the gates of the North will be opened and the people of 


83 Of. Deut. 9:4-6. 

84 * Matt. 5:34-36. 

85 Cf. The Apocalypse of Pseudo-Methodius ch. 12; Reinink, Die Syrische Apokalypse, 
vol. 1, p. 33 (t), vol. 2, pp. 54-55 (tr). 

86 Rom 1:25-26. 

87 Cf. 2Tim 3:4. 

88 Cf. r'Thess 5:3. 

89 Cf. Dan 7:2. 

90 Cf. Matt 24:7, Luke 21:10. 
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Gog and Magog will go out, who resemble dogs," {17.108} and they 
will do all that is evil in this world. They eat the reptiles of the earth 
and they eat the people | and kill the children and give |them| to their 
mothers to boil and to eat.? And they pity neither the old people nor 
the infants. (17.109) Then the great evil dragon will come, who is the 
Son of Perdition” and he creeps on the earth and swallows all without 
pity. (17.110) Then God will send the angel of wrath and he gathers 
them to one place and destroys them in one hour. And they will burn 
and dissolve like wax before fire. 

{17.114} Then Elijah, man of fire, will appear and he will destroy 
the dragon with the breath of his mouth.” {17.117} Then the cross will 
be raised up and made to ascend to heaven {17.115} and the king will 
surrender himself to God. {17.118} Then death shall rule over all. 

{17.119} And the first horn will sound and all the people will sleep 
the sleep of death. And the second horn will sound and all the ones 
buried will wake up and stand up as if from sleep. And the third horn 
will sound and the angels will descend from heaven, and then they will 
choose the tares | from among the grains of wheat. The grains of wheat 
will be collected in the stores of the house of the Father, in the heavenly 
habitations. And the tares will be thrown into an unquenchable fire, 
{17.120} on the day of the revelation of our Lord.” 

{17.121} In sum: his coming is full of fright. And the earth will be 
stirred up upon its inhabitants. In every place where there is dust from 
the remains of people, it will swiftly come to life.® And the command 
will swiftly resurrect all the people from the dust. 

{17.122} And we ask and beseech Our Lord Jesus Christ that on that 
hour He will deem us worthy, by His grace, of the intimacy with His 
chosen ones, to chant praise continuously, here in life and there in life, 
with that infinite delight forever and ever. Amen.’ 


9! Cf. Rev 20:8; see also WS, p. 369, n. go. 

3? Cf. Pseudo-Methodius, ch. 13; Reinink, Die Syrische Apokalypse, vol. 1, p. 42 (t), vol. 
2, p. 68 (tr) and n. 8. 

93 Cf. 2 Thess 2:3. 

94 Cf. 2 Thess 2:8. For Elijah’s return at the end of times, see: Matt 17:11. The term 
‘man of fire’ refers to the Christian extra-biblical story of Elijah’s birth, when he was 
wrapped in fire (Kohn, ‘Der Prophet Elia in der Legende’, p. 294.) See for example: 
Budge, The Book of the Bee, p. 75 (t), p. 70 (tr). 

% Cf. Matt 13:30. 

96 Cf. 1 Cor 15:52. 
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{19} The account of Mar Sergius, called Bahira, written by the monk 
Mar Yahb, has come to an end. Now I, Mar Yahb, composed it after 
the death of Mar Sergius, after I had learned everything from his 
own mouth. And when I departed, after his death, and came to Bet 
Aramayé and undertook a careful investigation about him, | I found 
out that he was originally from the region of Bet Garmai, from a village 
called Shushan.” He was priest in rank and he was well versed in the 
holy books. And wherever he stayed, in a church or in a monastery or 
the shrine of a martyr, he used to secretly get up at night and break all 
the crosses. He would not leave any except one single one, not because 
he hated crosses—he honored crosses more than all people —but he 
used to say: *we ought to bow in worship to one cross and not to 
many. This is why it is proper for us to honor one: because also Christ 
was crucified on one and not on many’. And because of this he was 
banished from the church and he fled to |the Sons of| Ishmael. 


{20} Further, the tradition which Ka‘b the Scribe—cursed be his me- 
mory, Amen—passed on to the Ishmaelites. He confounded and cor- 
rupted everything that Sergius had written originally? For the Sons of 
Ishmael were uncivilized pagans, like horses | without a bridle. They 
bowed in worship to the idol of al-Kabar, who is Iblis.” The names of 
the demons are these: Bahram, god of the Persians, [Anahid], god- 
dess of the Arameans, and ‘Udi of the Hittites: these are the sons 
of Hormizd.'" And Awkbar of the Ishmaelites, Baal of the Babyloni- 
ans, and Artemis, goddess of the Ephesians; these are the Sons of the 


97 Susa, in the province of Elam, according to the Book of Daniel (Dan 8:2). (WS has 
instead Tshn in Bet Qudshayé) A certain Sergius of Bet Garmai, writer of a history of 
the holy men in his region, is mentioned by Thomas of Marga. Whether the redactor 
has wanted to allude to this specific man is uncertain. Budge, Thomas of Marga. The book 
of governors, vol. 1, pp. 60-61 (t), vol. 2, pp. 109-110 (tr). 

98 For the alleged interference of this Jew, Ka‘b al-Ahbar, in the monk's teaching to 
Muhammad, see {9} on p. 269 above and also pp. 159-160. 

99 Al-Kabar is probably the same as Awkbar, mentioned several times below. See the 
explanation in n. 104 below. 

100 The second name given is probably Anahid; it is spelled as Ayhad but is given 
correctly further below; ‘Udi is not known as a Hittite god; perhaps it is an invention 
that serves only to extend this list of pagans peoples and demons further. 
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South.!% And they attribute the names of the demons to the stars and 
bow in worship to them until this day. 

When the false worship of the demons was established everywhere, 
they worshipped Awkbar and the Stone and the well that 1s called 
Zamzam and the grave of Jannes and Jambres, the magicians of 
Egypt."? And in their days there was division and false worship of 
demons among the people. About Hormizd and Ahriman they say that 
Hormizd gave birth to light and Ahriman to darkness, and Hormizd 
gave birth to good and Ahriman to evil. Bahram, ‘Udi and Anahid, 
the children of Hormizd: their names are on high, in heaven. Baal, 
Awkbar and Artemis, the children of Ahriman: | their names are down 
on the earth. And the Sons of Ishmael, lo, they provoke the anger of 
God every day of their lives with their polytheistic worship of Awkbar, 
without being aware of 1.195 And the name of Awkbar is proclaimed by 
them shamelessly with a loud voice, and lo, they sacrifice to him year 
after year, until our day.!% 


10! “Sons of the South’ is a frequently used designation for Muslims in Christian 
apocalyptic texts in Syriac and Arabic, inspired on the Book of Daniel's mention of the 
King of the South (Dan 11). This is the only instance of it in the Legend. For discussions 
of the apocalyptic connotations of the term, see: Holmberg, 'Ahl/fariq at-tayman—ein 
rátselvolles Epitheton’ and Roggema, ‘Biblical exegesis and interreligious polemics’. 

102 Muslim sanctuaries and astrology are associated here with the demon worship of 
pagans; ‘Zamzam’ is the sacred spring of Mecca and ‘the Stone’ is the Black Stone 
in the Ka‘ba. The insinuation that Muslims worship Jannes and Jambres, the Egyptian 
magicians who challenged Moses (2 Tim 3:8), is also to be found in the Arabic Apocalypse 
of Peter (‘Book of the Rolls’): Mingana, “The Apocalypse of Peter’, p. 205 (t) p. 276 (tr). 

103 The term translated as ‘polytheistic worship’ is sawtapiita ‘am, ‘associating with’, 
which is the Syriac translation of the Islamic term shirk, ‘associating created beings 
with the Divine’ (see for example: Amar, Dionysius bar Salibi, vol. 1, p. 3 (t), vol. 2, p. 
3 (tr). Clearly, this whole passage is an attempt to silence the Muslim accusation that 
Christians are ‘associators’ (mushrikün), while they themselves are pure monotheists. 

104 This passage follows traditional patterns of Syriac polemic against Zoroastrianism 
(see for example the texts in Bidez and Cumont, Les Mages hellénisés, vol. 2, pp. 94-117), 
but includes the supposed demon worship of the Muslims. The mention of al-Kabar 
and Awkbar reflects the allegation made by many Eastern Christian polemicists that 
Muslims invoke two Gods, rather than the One God, when they say Allahu Akbar’. 
Their claim is that these words in reality mean ‘Allah wa-Akbar’, i.e. Allah and Akbar, 
and that the Muezzin, when calling for prayer, is inadvertently committing an act of 
shirk. The ‘sacrifice to him year after year’ must refer to the annual feast of ‘Id al- 
Adha during the Hajj. Whether the name of this supposed god of the Arabs, goes back 
to the pre-Islamic cult of Venus remains speculative (see: Rotter, “Der veneris dies im 
Vorislamischen Mekka’ and Roggema, ‘Muslims as Crypto-Idolaters’, pp. 6-11). 


2132 


22a 


302 CHAPTER NINE 


sah {21}‏ حلط noma mama‏ کي Ane yan!‏ تعي نوی" حل 
Xem homie ema Mo gy "M Mino‏ لی ححت iav‏ 
mom.‏ یی tas oiama‏ نوی aerem am’ Alaia mums‏ 
حص“ mA 0 Miksa. mur‏ مم Stake aan. iw’ maa‏ 
eia‏ . ہلل mam inso Wim‏ ولت rss ci Ni mals sadri‏ 
ao. asa aikoa‏ خبط Samia .omius iem vasco‏ حتر quas.‏ . 
Lote aS | amal mo visn mamma ala riana sna rsa‏ 
andwa‏ لتك diun‏ وه حد maar alo aia Vili Gin‏ . 
hal‏ جع awaa camila arnie amas fhidh ihoa. mami‏ 
dunl Ih‏ ادساف حك auare ra mme a mam ml wax‏ 
cea Hy. AN‏ دنک عادص wna mu Me co . Ray‏ حل man‏ دا 
eas camada olw Wma. eras Lola ons‏ شهج Tass‏ 
anaar . marum PA mei Aloia Haan‏ لر yw‏ حل Aala‏ 
"om uli aiza hanya‏ ححطحبه‌ط ور Masa. Diaw aar‏ 
دي man "e hiaaaso "yum‏ #الامحة alar mian “hlar rela‏ . 


. حه‎ .eXgpàai maxi an alei arian حلط‎ sah {22} 
cea malugra mem مم ححت‎ Des Nic: nhan ido c 
| = dara msnm haal Lom alera. eA miv 


' ملس‎ S 2 ی‎ S 31 + مه‌طصه ۶ 35115 5وسلاس 41 وم‎ S "i«R > ٩ lege 
ita lege PAARS + وه‎ <S Bears Wa, S <R !6f<S U< 
S B<S ۲ وععدم‎ S <S ?! «S 22 ممحه‌نطم‎ RS 2i<S <S 94+ حدم‎ R 
26< R 


'THE EAST-SYRIAN RECENSION 303 


(21) Further, the affair of Mubammad's death: If a person asks some 
of them about his grave they do not know it, because they adhere to 
the tradition which, as they say, Ka'b the Jewish scribe handed down 
to them, who said to them that Muhammad is the Paraclete, whom 
Christ has promised, and |that| after him no other prophet would 
rise, because he is the Seal of the Prophets. And because of this, 
Muhammad, about whom Sergius Bahira prophesied and afterwards 
Ka b, is held in great honor. When Muhammad died he was highly 
esteemed in the eyes of all of his people. They embalmed him with 
myrrh and aloe and they put him on a bier and brought him | to a 
big house and closed the door. And they sealed the door of that house, 
saying that on the third day he would go up to heaven, to Christ, who 
sent him. And after three days they all came together and opened the 
door of the house to see what had happened to the Prophet of God, 
and they could not enter due to the smell of the body of the Prophet. 
And it 15 not necessary to explain anything about his grave that the 
listeners do not comprehend. And lo, until this day they hold on to 
this tradition that Muhammad is the Paraclete who would come after 
Christ. My brothers, let me leave all the confusion and error and the 
rest of the words of this writing of Ka‘b the Scribe for what it is! Ka‘b 
then died, and he was buried in the shroud of Muhammad and his 
prophecy was not fulfilled. 


{22} Further, the affair of the Qur'an, which Sergius handed down to 
them for them to study. After the death of Sergius, Ka‘b the Scribe rose 
up and he changed the writing of Sergius Bahira and he handed down 
another teaching to them. And he put in it | confusion, corruption, 


105 Litt: ‘has risen". 

106 This polemical tale about the failed prophecy of Mubammad's resurrection must 
have been popular very early on among Christians, as it already reached Spain in the 
ninth century. It is part of the anonymous Istoria de Mahomet and was copied in the 
mid-ninth century by Eulogius of Cordoba. See Wolf, “The Earliest Latin Lives’, pp. 
97-99 (ttr, Sancti Eulogii ‘Liber Apologeticus Martyrum’, p. 860. When Pseudo-al- 
Kindi mentions the failed resurrection he insinuates that it was the cause of the Ridda, 
‘apostasy’, after the Prophet's death; Tien, Aisalat al-Kindi, pp. 64-65; ‘Tartar, Dialogue 
Islamo- Chrétien, pp. 166—167 (tr). Ultimately, this polemical tale could go back to the 
reports about “Umar, who refused to believe that Muhammad was dead, convinced 
that his spirit has temporarily been raised to heaven; see Madelung, The Succession to 
Muhammad, p. 359. 
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superstitions, ridiculous and arbitrary things, circumcision,!% ablution, 
‘an eye for an eye and a tooth for a tooth’ and ‘a killing for a killing’ 
and divorce, and that when a woman is repudiated, if another man 
does not take her, he cannot return to her. He gave them this name 
and one order of demons that lives down on the earth and that they 
call ‘Jinn’, and all that they adhere to from the teaching of Kab. 
Sergius gave them the New and Kab the Old | Testament |. Sergius 
gave them the sounding-board and Kab the announcer with a loud 
volce. Sergius explained and handed down to them twenty-four kings, 
and Kab thirty six, for he said ‘I saw three kingdoms from a great 
sea, which Muhammad will lead, wearing a green robe, and there 
were twelve allotted to each one of them. The first is of the Sons of 
Ishmael, the second of Sons of Muhammad, and the third of the Sons 
of Fatima’, and everything |else| they adhere to and devote themselves 
to, until a man stood up whose name is al-Hajjaj ibn Yusuf, who was 
governor of the whole land of Bet Aramaye.!% He built a great city 


107 The issue of circumcision appears in many Christian refutations on Islam, in the 
context of the Muslim accusation that Christians abandoned the religion of Christ by 
introducing new rites, such as praying to the East and baptism. The Emperor Leo III, 
in his letter to the Caliph ‘Umar II, defends baptism as having existed already in Old- 
Testament times and refutes the Muslim charge of replacing circumcision by baptism 
by pointing out that, in fact, Muslim circumcision was an innovation that differs from 
the pristine Abrahamic rite. Leo claims that Muslim rituals clearly diverge from the 
commandments of the Old Law, because they also circumcise women and do not 
adhere to the commandment of performing it on the eighth day after birth; Jeffery, 
*Ghevond's Text’, pp. 316-317 (tr); see also Sahas, John of Damascus, 140—141 (ttr). 

109 According to the Qur'an a woman who has been repudiated has to wait for a 
certain period of time (three guri) before she is free to marry someone else (Q 2:229). 
But her husband can also take her back after that period of waiting. If he then 
repudiates her again another waiting period starts and in this way a women could 
end up in a permanent state of uncertainty about her marital status. That is why, 
in case of a third repudiation, a woman will have to marry someone else before her 
former husband is allowed to take her back (O 2:229-230). For the backgrounds of this 
law, see: Schacht [-Layish], “Palak’. Amongst the Christian authors who express their 
indignation about these regulations are the Emperor Leo III and John of Damascus; 
Jeffery, “Ghevond’s Text’, pp. 325-326 (tr); Sahas, John of Damascus, pp. 138—139 (ttr); and 
Khoury, Johannes Damaskenos und Theodor Abi Qurra, pp. 80-81 (ttr). See also above: Ch. 
6, pp. 193-194- 

109 Umayyad governor in Iraq, d. 714. 
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there and called it Wasit because he built it in the middle of that land: 
therefore it is called ‘Wasit’.!!° 

Then he summoned [Kufa] and Basra and all the cities in its terri- 
tory, and they collected and brought their books and their learned men 
to him. And when all of them examined the Qur'an, they found all of 
it to be full of error. And there was nothing of use in it—it was all cor- 
rupted and confused and laughable and absurd. Not the slightest fear 
of God was to be found in it, because all that Sergius had handed down 
to them had been changed by Ka'b the Jew. Al-Hajjaj ibn Yusuf was 
opposed to changing the book, which was all confused.!!! And they col- 
lected their books and he burnt them before the eyes of all the people 
in the centre of the city of Wasit. He sent for all the Christian teachers 
and priests, and they gathered them and they explained the text of our 
Old | and New | Testament |; from the Gospel and the Torah and the 
Prophets.'? And every word which pleased him and which everyone 


110 The name Wasit is indeed related to the Arabic word for ‘middle’, wasaf; the city 
was centrally located in the Sawàd between the important cities of Kufa, Basra, al- 
Mada'i and al-Ahwaz. The mention of the location of al-Hajjaj's initiative is undoubt- 
edly a pun, which underlines the fact that no one can deny the fact that the text of the 
Qur'an was altered, since it happened under the eyes of all people in the middle of the 
city called ‘Middle’. 

111 وروم‎ is translated here as ‘was opposed to’ (cf. Brockelmann, Lexicon Syriacum, p. 
691: ‘restitit, adversatus est’); one would expect the verb in peal, meaning ‘to summon’, 
although, on the basis of the continuation of this passage, one may conclude that al- 
Hajjaj wanted to discard all the old copies and start over, rather than changing the 
existing ones. 

11? sura is translated as ‘text’, in its original meaning of ‘Bible text rather than 
‘chapter of the Qur'an' as one finds it in the following lines. 
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liked, he noted down in it, and he copied and quoted from the books 
and called it Quran’. 

He wanted it to have sections, like some sort of stories. They have the 
following names: the first is Surat al-Baqara, which is honored more by 
them than any other of their tales.!!* And after that: Surat Imran, Surat 
Yüsuf, Sürat Maryam, Sürat “Isa, Sarat Ya-Sin, Sürat Ha-Mim, Sürat 
Alif-Mim, Strat Müsa, Strat Aaron, and many more of which we do 
not need to give the names.! These suffice for the keen-witted. 


Praise be to the wisdom of God and His stupendous economy of the 
ineffable and unfathomable mysteries. Glory to Him. May His mercy 
and love rest on the whole world, on us and on you. Amen. 


The account of Sergius Bahira has come to an end. 


115 Similar to Muslims accusing the People of the Book of having tampered with their 
Scriptures, Christian apologists believed in the /a/m;f of the Qur'an. Whereas many 
drew attention to the redaction processes under the Ràshidün, several Christian texts 
focus on al-Hajjaj's interventions in the text and his destruction of divergent copies. 
His initiatives regarding the standardization of the Our'anic text are, in fact, known 
from Muslim sources (see the detailed study of Hamdan, Studien zur Kanonisierung, pp. 
135-169 and the references in Mingana, ‘An ancient Syriac translation’, pp. 202— 
203 and Jeffery, ‘Ghevond’s Text’, p. 298, n. 48). The Emperor Leo 111 is his letter 
to ‘Umar II insinuates that al-Hajjaj, as fierce supporter of the Umayyad Caliph, 
attempted to destroy texts from (or perhaps about) ‘Ali (Jeffery, 'Ghevond's Text’, pp. 
297-298 (tr), similarly Pseudo-al-Kindi, who mentions the Emir’s interventions as one 
of many during the first century of Islam: Tien, Risalat al-Kindi, pp. 82—83 (t); Tartar, 
Dialogue Islamo-Chrétien, pp. 190—191 (tr). In the Debate of Abraham of Tiberias al-Hajjaj is 
the one who ‘compiled and standardized’ (allafahu wa-rattabahu) the Qur'an: Marcuzzo, 
Le Dialogue d’Abraham de Tibériade, pp. 330—331 (ttr). 

114 Le. ‘the Chapter of the Cow’, the second chapter of the Qur'an, to which the 
story of the cow of {16.14} alludes. 

115 The real Qur'anic chapters are: Strat ‘Imran (Q 3), Sarat Yusuf (Q 12), Sürat 
Maryam (Q 19), Sürat Ya-Sin (Q 36). The names Sürat ‘Isa, Sürat Alif-Mim, Strat 
Musa and Surat Aaron are inventions. Strat Ha-Mim does not exist either, but seven 
chapters of the Qur'an do begin with these two ‘mysterious’ letters. For the issue of the 
secret letters in Christian ‘exegesis’ of the Qur’an, see Ch. 5, p. 131. 
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{o} Next, by the power of God, the Lord Jesus Christ, my hope, we 
write the account of Rabban Sergius, who is called [in the Saracen 
language “Bahira’, while the Syrians call him ‘the Hater of the Cross’],! 
the monk who stayed at Mount Sinai, and how he taught Muhammad. 
Amen. 


My friends, this Rabban Sergius told me, the monk Isho‘yahb,? about 
his illness? and about his visit to the holy Mount Sinai and about the 
kingdom [s] of the Sons of Ishmael, one after the other until the end— 
they showed themselves to Sergius in the form of twelve beasts, that 
differed from each other*—and above all about the faith of the Sons 
of Hagar and about the conversations that took place between Sergius 
and Muhammad, the prophet of the Saracens, and about the questions 
and answers of Muhammad with Sergius, and about Rabban Sergius 
going into the desert of Yathrib,> to the Sons of Ishmael, and about 
how he was persecuted by the bishops of his time and, as they say, 
because he hated the cross, he was banished from the church, because 
he said that | only one cross should be placed in the church and that 
we should worship only one, since Christ too was crucified on a single 
cross, and not on many. Furthermore he said: 'It 1s not proper for us 
to worship a cross of stone, silver, gold, copper or of any other material 


! "This is the (presumably corrective) reading according to D; the manuscript gives 
the illogical reading ‘who is called ‘the Saracen’ and ‘Bahira’ and ‘the Syrian’ and 
they call him ‘the Hater of the Cross’’. The introduction to this recension is somewhat 
desultory and it appears to have been added to an earlier recension; see also below n. 
o. 

2 This is the only recension to call the narrator by this name, which cannot be the 
original one, since ES has the name Mar Yahb, which is reflected in the names used in 
the Arabic recensions as well as in the Latin recension. 

3 Syriac: kūrhānā, also used metaphorically for ‘misfortune’, which could have been 
meant here as well. 

4 This refers to the apocalyptic vision, the first beast of which represents twelve 
kings. However, there are no twelve beasts in this vision. 

5 Yathrib is the original name of the city of Medina and its surroundings. 
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except wood, lest the matter would resemble to us the idols which the 
pagan peoples, the idolaters, make. 

And after he was persecuted by the bishops and priests on account 
of these words, Rabban Sergius Bahira left and went to the desert of 
Yathrib, to the Ishmaelites. He stayed with them in peace and quiet, 
and he enjoyed affection and intimacy with them, with the help of 
Father Mar Sabrisho‘, the monk who worked many great miracles 
and for whom Nu‘man the King, ruler of the Arabs, sent, because 
of a certain illness of which Numan suffered.’ He was tormented by 
an evil demoniacal spirit, like Saul in the days of the Prophet David. 
This King Nu‘man lived in the ancient city of the Ishmaelites, which 
is called ‘Arabia’, which was theirs in the days of Chosroes, King of 
the Persians.’ And through the guidance of the true pastors of the 
rational flock of Christ, Mar Sabrisho‘, Catholicos of the East and Mar 
Isho‘zekhaya the monk, Nu‘man | was cured of the evil demoniacal 
spirit that had been vexing and tormenting him severely. 

Because the monks were few at the time and only present in some 
places and regions, Nu‘man and the entire city of Arabia received the 
sign of baptism at the hands of Mar Sabrisho‘ Catholicos of the East, 
since before they were baptized they worshipped the star al-‘Uzza, who 
is Aphrodite Venus, about whom even these days they say the following, 
when they swear ‘No, |by| the Father of al-‘Uzza!’. I said to them: 


Š The issue of the material of which crosses were made in connection to the 
question of idolatry, is discussed in Ch. 4 above, pp. 103-104. 

7 Accounts of the healing and conversion of al-Nu'man III, the last king of the 
Lakhmid kingdom of al-Hira, are to be found in several Syriac and Arabic sources. 
This Sabrisho‘ is the Nestorian Patriarch Sabrisho‘ I (596-604), whose Vita was written 
by a monk called Peter, which has been edited by Bedjan in Histoire de Mar-Yabalaha, 
pp. 288-331 (for the episode about al-Nu man: pp. 321-328 (t); see also the Chronicle 
of Seert (Scher, ‘Histoire Nestorienne’, part 4, pp. 478-481 (ttr)) and the Kitab al-Madal 
(Gismondi, Maris Amri et Slibae, vol. 1, p. 56 (t), p. 49 (tr), vol. 2, pp. 47-49 (t), p. 28 (t)). 
For a study of the Patriarch’s life and career see Tamcke, Der Katholikos-Patriarch Sabriso 
I. See also below, n. 9 for the question of the function of this passage in the text as a 
whole. 

8 One would expect the name al-Hira here, rather than ‘Arabia’, because of the 
reference to a city. The name is spelled with alep rather than ‘ain and could refer to the 
region around al-Hira, since it is, among others, used to refer to the region south of the 
Euphrates, according to Payne-Smith, Thesaurus Syriacus, p. 364. 


49a 


316 CHAPTER TEN 


hin’‏ لصوف io arma‏ یھی oia Carma ma «our‏ لر Wolds‏ وه 
as os‏ لض dam casam hums harmless al‏ . 

ial, dus دنا‎ con تعمد‎ win beam v iss هي ! صلب حد‎ {1} 
wrin رنه‎ "halo. aam ev Q0m2 muni isao Risa 
تحت‎ ‘sah ku aa {1.2} ععييلر‎ ۰ ima oio مخلط‎ numi 
Saidu ioral لات خلط‎ coo {1.4} em halia {1.3} aa 
mie Wes Gap Lessee in erinma 


llege + iho CE + iha (parenthesized) D famia F ?i > 0 *<D first word of E 
Sak F 7+ ao D 5+ use, معط دحتر‎ gnala سامط‎ cao E 


THE WEST-SYRIAN RECENSION 317 


‘Who is it by whom you swear?’ and they told me: “That is God the 
Mighty’, still adhering to this old tradition.? 


{1} And after these things, when I, the monk Isho‘yahb, wandered 
among mountains, caves and gorges in which hermits were living, I 
went up to the holy Mount Sinai. And I went into Egypt and the desert 
of Scete {1.2} and next I reached the inner desert, {1.3} and I went up 
to Thebes (1.4) and from there I went to the desert of Yathrib and the 
desert of the Sons of Ishmael, the Sons of Hagar, the Egyptian woman. 


9 The impression is given that the whole of the kingdom of al-Nu‘man was pagan 
before, but this was certainly not the case, as it was the home of the ‘Ibadi Christians. 
For the history of Christianity in the Lakhmid kingdom, see: Trimingham, Christianity 
amongst the Arabs, pp. 188—202 and Rothstein, Die Dynastie der Lahmiden. Al-Uzzà was an 
important deity in the Lakhmid Kingdom, and Christian sources depict al-Nu man as a 
fervent worshipper of this deity before his conversion. According to the Kîtab al-Majdal: 
‘he firmly adhered to the religion of the Hunafa’ and worshipped al- Uzza, and that 
is the star Venus (Zuharay (Gismondi, Maris Amri et Slibae, vol. 1, p. 56 (t), p. 49 (tr). 
The equation of al-‘Uzza with Venus is not entirely certain (cf. EJ? art. ‘al-“Uzza’). In 
the Qur'an al-“ Uzza features only once, in Q 53:19, after the revelation of which the 
‘Satanic verses’ were revealed. As for the swearing, there is an anecdote in the 0 
al-Asham about the Lakhmid king al-Mundhir IV swearing by al-Lat and al- Uzza (Aba 
I-Faraj al-Isfahant, Kitab al-aghani, vol. 2, p. 21) Since al-‘Uzza was known as one of the 
‘Daughters of God’ (Banat Allah) swearing with ‘the Father of al-‘Uzza’ would mean 
swearing by ‘Allah’. The remark ‘that is the strong God’, may have to be translated as 
‘that is the God ‘Aziza’, as it could refer to the proper name of the deity ‘Aziza (For the 
question of the relationship between this God and al- Uzza, see: Fahd, Le Panthéon de 
VArabie, pp. 50-51, and Drijvers, Cults and Beliefs, pp. 152, 162-163). The remark would 
hence associate one of the epithets of God most widely used by Muslims, 'al-Aziz 
with pre-Islamic beliefs. There could also be a hint at the many oath-formulas used 
at the beginning of Quranic sūras (See Kandil, ‘Die Schwüre in den Mekkanischen 
Suren’, for the various formulas). The Byzantine polemicist Niketas used these as proof 
that Muhammad was clearly not a monotheist; Fórstel, Neketas von Byzanz, pp. 110— 
121. Griffith has drawn attention to the references to these East-Syrian ecclesiasts in 
this West-Syrian recension, which he interprets as an insinuation on the part of the 
West-Syrians that the East-Syrians are responsible for the creation of Islamic teachings 
(Griffith, ‘Muhammad and the monk’, pp. 157-159). The passage does not allude to 
any negative involvement of the East-Syrians with the Arabs, however, nor is there an 
anti-East-Syrian strand in the rest of this text or in any of the other recensions (cf. 
Roggema, “The Legend of Sergius-Bahira’, pp. 115-117). The passage fits with a theme 
present in all recensions of the Legend itself, as well as in several related texts, which 
is the idea that Islam can be explained as simplified Christianity which has retained 
some of the pagan elements of the pre-Islamic Arabs. By drawing attention to a 
historical episode of Christian preachers who only managed to convert the Lakhmids in 
a superificial manner, this recension prepares the ground for the explanation of Bahira’s 
limited success in teaching Muhammad due to the pagan minds of the Arabs. See also: 
Roggema, ‘Muslims as crypto-idolaters’. 
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{1.5} The Sons of Ishmael were uncivilized and primitive and igno- 
rant. They resembled desert asses and they had neither order nor law, 
|being| wild like untamed horses. They worshipped the idol of Awk- 
bar, | which is a demon.'? 4gb 

12) And there with them I found this Rabban Sergius. {2.1} He was 
from the region of Bet Qudshayé, from a village called 5/7. He was 
a priest in rank and he was well versed and learned in the study of the 
Holy Scriptures. {2.2} He was called ‘Bahira’ and ‘prophet’ by the Sons 
of Hagar, because he prophesied to them about their kingdom and 
about the twenty-four kings who would rule their future generations.” 

12.3) Rabban Sergius was of old age. {2.4} I, the monk Isho‘yahb, 
came to Rabban Sergius, to his cell, and I greeted him and was blessed 
by him. {2.5} Rabban Sergius, then, when he saw me, sighed and wept 
bitterly, saying: ‘Lo, I have been in this desert for forty years and I 
never saw a Christian here except you today. Now I know for sure that 
the end of my life is at hand.’ 

{2.6} Then I, Isho'yahb, began to talk to him and I asked him how 
and why he had come to that desert. He answered me and said: ‘While 
I was |staying| im a community of monks, in which I have spent a long 
time, (2.7) it occurred to me to go to Jerusalem to pray and receive 
blessing from the holy sites which are there. And I got up and left that 
monastery, fulfilling that | idea, and I went and sought blessing from sob 
the Holy Sepulcher and from Golgotha and the other holy sites. 


10 A frequent allegation made in Eastern Christian texts is that Muslims worship a 
god called ‘Akbar’; for the background of this issue, see ES, pp. 299-301: and n. 104. 

11 Bet Qudshayé cannot be identified. If one reads ‘Bet Garmai’, as given in ES, 
the village *Ishn' could refer to a village just outside Kirkuk, cf. Hoffmann, Auszüge aus 
Syrischen Akten, pp. 269-270; ES has instead Shushan which is the better known Susa, 
capital of Elam, in the Book of Daniel (Dan 8:2). 

12 For the origin of the name Bahira, see above: Ch. 2, pp. 56-59. 
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{3} After that I went to Mount Sinai and I went up to the place 
where the Prophet Moses received a divine revelation. {3.1} In that 
place there was a monastery, in which there were monks, and there 
were many brothers who were administering |there|. I stayed with 
them for many days {3.2} and I heard from the brothers who lived 
there that they say that whoever stays the night, that is to say: sleeps, on 
top of this Mount Sinai is worthy of a certain revelation from heaven, 
{3.3} for ‘he who 1s from the East is sent to the West. And he who is 
from the West is sent to the East’. 


{3.4} Then, when we finished the psalms of David and the evening 
prayer [we] descended from the upper church to the monastery below, 
and guards went around that upper church, in order to prevent anyone 
from going up to pass the night there on the top of the mountain, 
because they would not allow anyone to go up and sleep there. {3.5} 
And when we had invoked the peace to them and when we had eaten 
bread with them, {3.6} I, Sergius, stood up secretly and I went up 
to the top of Mount Sinai. I prayed there and took blessing from it 
and a glorious vision was revealed to me by God. (3.7) And I saw 
an unspeakable light and innumerable myriads of angels. And I saw 
a great cross that gave light to the whole earth, | seven times brighter 
than the light of the sun.’ (3.9) I approached one of the angels, saluted 
him and bowed to him. He said to me: ‘Be strong Sergius and do not 
fear!’ 

{3.11} I looked and saw the four winds of heaven stirring each other 
up. 


13 See: ES, p. 259, n. 9. 

14 For the prohibition of spending the night on Mount Sinai, see: ES, p. 259, n. 10. 

15 Cf. Isaiah 30:26. The vision of a cross that is seven times as bright as the sun 
is reminiscent of the Apocalypse of Peter, in which Christ foretells ‘with my cross going 
before my face will I come in my glory, shining seven times as bright as the sun, 
with all my saints, my angels’ (James, The Apocryphal New Testament, p. 511). Both in 
that apocalypse and here, the miraculous brightness warrants the divine origin of the 
visionary experience. 

16 Cf. Dan 7:2. 
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{3.12} And I saw a white animal coming on the wind of the South 
and it ate the East and the West and the North and the South and it 
settled in the West. On the head of the beast were twelve horns. 

I said to that angel: ‘What is this, my Lord?’ 

He answered me and said: “This is the kingdom of the Sons of 
Ishmael’. 

{3.13} And then I saw a black beast on the wind of the North that 
came and ate the East and the West and the North and the South and 
the sea, and it settled in the land of Babel. And on its head were seven 
horns of iron, one of gold and two of silver and copper.? And I said 
to the angel: “What is this, my lord?' And he said to me: “This 1s the 
victory of the Sons of Hashim, son of Muhammad.’ 

13.141 And then I saw a bull coming with great calm and humility 
on the wind of the South and on its head were five horns of gold, two 
of silver and one of iron. And it went to the four corners of the earth 
and came and settled in Assur. And I said to the angel: ‘What is this 
bull?’ And he said to me: “The kingdom of Mahdi, son of Fatima, and 
as the bullis | quiet, humble and peaceful, likewise will his kingdom be 
more quiet and peaceful than all the kingdoms of the Arabs.’ 

13.15) And I saw a lamb dressed in the clothes of a wolf, coming on 
the wind of the West. And I said to that angel: ‘What is this, my lord?’ 
And he said to me: “This is the kingdom of the Sons of Sufyan that will 
destroy all the kingdoms of the Sons of Ishmael with the edge of the 
sword and that will persecute them to the mountain of Yathrib.'!° 


U For the historical background of the apocalyptic animals featuring in (3.12]— 
{3.18}, see above: Ch. 3. 

18 WS and the Latin recension are the only two versions of the Legend that mention 
the various types of metal of the horns of the Sons of Hashim and Mahdi, son of 
Fatima (the next ruler). Dickens (Turkaye, Ch. 3) suggests that the sequence above may 
represent an update of the apocalypse made in the 860s when the twelfth ‘Abbasid 
Caliph ruled (al-Muntasir or al-Musta'in, depending on whether one counts Ibrahim b. 
al-Mahdi). This leaves unexplained how this relates to the comparable elaboration in 
the next part of the vision, where the rule of Mahdi ibn Fatima is extended as well. It 
could well be the case that both predictions are not meant as additions to the numbers 
seven and five, but rather as qualifications of the rulers who make up the numbers 
seven and five. This is to be found in the Latin recension, which describes the black 
beast with the words ‘erant in capite eius septem cornua, duo ferrea, unum aureum, 
duo argentea et duo erea’, and the bull as ‘erant in capite eius quinque cornua, duo 
aurea et duo argentea et unum ferreum’ (Bignami-Odier and Levi della Vida, ‘Une 
version latine’, pp. 141-142). 

۱9 Yathrib is not a mountain; in all other instances, this recension refers to Yathrib 
as a desert; ES however calls it a mountain several times. 
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13.16) And then I saw a yearling goat coming from the North. And I 
said to the angel: ‘Who is this, my lord?’ And he said to me: “The seed 
of Joktan, who are the people from ) 

13.17). And then I saw a lion that came from the South and hit all 
and trampled all with great force and nothing could withstand him. 
And I said to the angel: ‘Who is this, my lord?’ And he said to me: 
‘‘Mightiest of Mighty’ is his name, who is Mahdi, son of 'A'isha, in 
whose days there will be great distress the like of which was not in the 
days of Nebuchadnezzar and in the days of his son Belshazzar.’ 

{3.18} And then I saw a man dressed in a green dress, coming from 
the East. And I said to the angel: ‘Who is this, my lord?’ And he said: 
“This is the last kingdom of the Sons of Hagar and Ishmael, in which 
will be their end and their perdition.’ 

{3.19} | And then I saw a chariot, that was decorated with all kinds 
of beautiful things, and I said to the angel: “What is this, my lord?" And 
he said to me: “This is the kingdom of the Romans, who will rule at the 
end of all the kingdoms of the earth. 

{3.20} And then I saw a great serpent creeping and swallowing all 
that was before him without pity. And I said to the angel: “What 1s 
this, my lord?’ And he said to me: “This is the Son of Perdition, the 
Antichrist, who comes at the end of the world. 

13.21) And then I saw Satan who fell like a flash of lightning from 
the sky.” And he was filled with envy and hate toward the whole of the 
race of man. 

13.22) Then I saw a man who came on the wind of the East and who 
was dressed in glory and honor and magnificence. And I said to the 
angel: ‘Who is this, my lord?’ And he said to me: “This is the Prophet 
Elijah who will come at the end of the world and he is a messenger 
before Christ. 


20 The manuscripts have Matraye which must be a corrupted form of Qatraye, i.c. 
Qatarians, found in ES and A2. For this region, see: ES, p. 261, n. 13. 

?! See the note to {3.19} in ES (p. 261, n. 14). 

22 Cf. 2 Thess 2:3. 

?3 Luke 10:18. 

24 Cf. Matt 17:11. 
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{3.24} Then I saw three angels who were dressed in white and 
arrayed in flames. I said to the angel: ‘Who are they, my lord?’ And 
he said to me: “They are Gabriel and Michael and Seraphael.’? {3.25} 
One of the angels drew close to me and said to me: ‘follow me! And 
I went after him in great joy and in fear. {3.26} And I ascended with 
him in spirit to heaven, not in body, | and I saw heaven and the heaven 
of heavens of the Lord {3.27} and a great unspeakable light {3.28} 
and the orders of the angels that were in nine ranks, {3.29} and the 
Spirit of God, descending and hovering from heaven, (3.30) and the 
Ancient of Days," highly extolled, who 1s Christ, God, Savior of the 
world, Son of God, (3.31) and the world being dissolved and passing 
away, and heaven being rolled up like a scroll? and passing away (3.32) 
and everything that passed away and vanished, (3.33) and the earth 
being dissolved and becoming desolate and waste.? And all became 
like nothing. {3.34} I saw the Judge sitting and recompensing every- 
one according to his deeds. {3.35} And I saw the righteous entering 
paradise {3.36} and I saw Adam and Eve and Enoch and Abraham 
and Isaac and Jacob and Moses and Eljah and Aaron the priest and 
the assembly of the prophets and the company of the apostles, and the 
twelve thrones of the apostles and the choir of the martyrs and the con- 
fessors, and David chanting psalms and saying hallelujah, {3.37} and 
the tree of life and the tree of good and of evil and the source that 
issues in the middle of paradise and is divided into four sources, the 
Tigris, Euphrates, Pishon and Gihon, which give life to the whole of 
creation.?? 


25 Seraphael is head of the Seraphim; Davidson, A Dictionary of Angels, p. 267. ES 
instead has ‘Azrael; it is worth noting that both angels mentioned in these two recen- 
sions play an important role in extra-Qur'anic Islamic tradition, where they appear as 
Israfil and 1231 (or 'Azra'il). The former inspects hell regularly and blows the trum- 
pet at the Day of the Resurrection and the latter separates the souls from the bodies. 
Together with Gabriel and Michael they form the Archangels; Wensinck, *Izra'l, td, 
‘Tsrafil’. 

26 MS C has ‘three ranks’, which agrees with the traditional understanding of 
the celestial hierarchy as having three ranks with nine degrees, according to Pseudo- 
Dionysius the Areopagite. 

27 Dan 7:9, 7:13, 7:22. 

28 Cf. Isa. 34:4. 

29 Cf. Gen ۰ 

30 Cf. Gen 2:10. 
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{3.38} And then the seraph said to me: ‘look and observe that 
bottomless pit which is Gehenna”. {3.39} And I saw the unquenchable 
fire and the worm that does not die”! and the eternal torment and 
innumerable people screaming and gnashing | their teeth and wailing 52b 
and lamenting and sighing. And there was no one who listened to them 
and no one who answered them and relieved them from the suffering 
that does not pass away. And immediately I sighed to myself and said: 
*what does a man gain if he acquires the whole world but loses his 
soul?” {3.40} And all this I saw in spirit and not in body. 


{4} And the angel said to me: ‘Go to Maurice, King of the Romans, 
and break your staff before him and say to him: “in like manner will 
your kingdom be broken, and you will not, as you expect, let your sons 
after you inherit it”. {4.2} I went and did as |the angel| had told me, 
but he did not get angry with me and he did not give me an evil answer, 
but he said to me: ‘the will of the Lord God shall be’. {4.3} And when 
one of the officers, whose name was Phocas the Wicked, heard that I 
was sent by God, he raised a rebellion against him and killed him and 
it was fulfilled. 

{4.4} Then I went to the land of the Persians, to Chosroes, the 
king of the Persians, and I broke half of my staff before him, and 
I said to him: ‘in like manner will your kingdom be broken by the 
Sons of Ishmael’. And Chosroes did not get angry at me either and 
was not enraged against me. {4.5} |He| asked me and said: ‘how did 
you come to Maurice, King of the Romans, and what did you say to 
him and what did he answer you and from where did you receive this 
revelation?’ {4.6} And I answered and said to him: ‘I saw that wild 
asses | attacked you and took the crown from your head and threw it 53a 


31 * Mark 9:48. 
32 * Matt 16:26, Mark 8:36, Luke 9:25. 
33 'This is a reference to the events of November 602; sce ES, p. 265, n. 27. 
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on the ground and trampled it’. Chosroes then, when he had heard 
this, did not give me an evil answer and said to me: ‘Go in peace 
wherever you want.’ 


{5} And I left the land of the Persians and I went to the land of Bet 
Rumaye,* preaching that the people ought to bow in worship to one 
cross, and not many, because Christ was crucified on one cross, and 
one cross ought to be put in church. The bishops and church leaders of 
Bet Rumayé heard of me and persecuted me and set ambushes for me 
in order to kill me. {6} When I heard this, I left Shinar and went into 
this desert of the sons of Ishmael where nobody would harm me.’ {6.1} 
All this Rabban Sergius Bahira told Isho‘yahb. 


Sergius’ journey to the Sons of Ishmael, to the desert of Yathrib: 


{6.4} ‘When I arrived here, I found the Sons of Ishmael, who were 
primitive and simple-minded and led an awful life. They sustained 
themselves with meagre and scarce food. And they worshipped idols 
and stones and the stars in the sky—everyone worshiping whatever 
he liked. They behaved like animals | and did not possess any rea- 53b 
son or knowledge. When I realized that they were like this, and that 
they were stubborn, I prophesied concerning them whatever they liked 
|and| I brought them to [proper] reason. {6.5} I proclaimed to them: 


34 This is Byzantium or Asia Minor; ES has ‘Bét Aramayé’ here, which makes more 
sense because of the subsequent reference to ‘Shinar’. 
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‘for sure you will rule the entire world for ten weeks of years’. {6.8} 
And when they heard that from me, they all arose together and built 
a cell for me in their midst, and they dug a water well for me. (6.9) 
I lived with them until today in peace and calm, away from persecu- 
tors.’ 


{7} I, Isho‘yahb, stayed with Bahira for seven days and I learnt from 
him all that had happened. Then Sergius Bahira became ill and died. 
{7.2} He instructed the Sons of Ishmael and was a leader for them, 
because he had prophesied to them what they liked {7.3} and had 
written and handed down to them this book which they call ‘Qur'an’. 

{7.4} When this Rabban Sergius died they embalmed him with 
myrrh and aloe and many unguents, and they put his body in a vault 
and buried him. {8} At his bones a great miracle was performed. That 
1s: a brother killed his brother and the murderer said that the slave of 
the victim had killed him. And they sought recourse with the bones 
of Sergius and by the operation of God and through the mediation | 
of the bones of Sergius it became known who had killed him, (8.1) 
for after a while the right hand of the murderer withered, while he 
confessed it before the eyes of many. 


{9} After the death of Sergius another man stood up, who was called 
Kalb the Scribe.? (9.1) He was from the race of Abraham. He was a 


35 This refers to the Jewish convert Ka'b al-Ahbar. The fact that he is called ‘Kalb’ 
here, rather than Ka'b, may be due to the fact that in Syriac the two words look similar; 
however, since Kalb means ‘dog’, it 1s also possible that the redactor chose to use this 
name in order to stress his negative view of this man. lor the polemical traditions about 
his influence on Islam, see also: pp. 159-161, 299-305. 
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bastard of the Jews from there (9.2) and he was a scribe. This Kalb 
the Scribe became a teacher for them and a scribe after Sergius and a 
false prophet. {9.3} He taught falsehood and proclaimed untruth {9.4} 
and he changed what Sergius had written and taught. (9.5) He said 
to them ‘the one about whom Christ son of Mary, has said, “behold, 
I will come and send you the Paraclete", that is Muhammad’. And 
“there will be a sign to you: when Muhammad has died he will go 
up to heaven like ‘Isa son of Maryam, and he will rise after three 
days’. And it happened that when Muhammad died the people of 
his community came together and they embalmed him and put him 
in a house with great reverence. Then they closed the door to see 
what would become of him. And after three days they opened the 
door and nobody could enter the house because of the foul smell of 
Muhammad's body. And no one needs to investigate | what happened 
to it.” 

When Kalb the Scribe died he was buried like a donkey, because his 
prophecy had not been fulfilled. He was also found to be a liar and an 
impostor. However, because of their irrationality, they abandoned the 
words of Rabban Sergius Bahira, which were true, and accepted and 
adhered to this tradition which Kalb the Scribe had given them {9.6} 
and until this day they say that the Paraclete is Muhammad. 


36 The Jew is described as using the Quranic name for Christ, ‘Jesus son of Mary’ 
(as for example in Q 2:253, Q 4:171, Q 5:110), which is transcribed from Arabic into 
Syriac. 

37 'The death of the Prophet was one of the favorite themes of Christian and other 
anti-Muslim polemicists. The failure of his supposedly predicted resurrection occurs 
also, for instance, in the Apology of al-Kindi (Tien, Risalat al-Kindi, pp. 64-65 (t); Tartar, 
Dialogue Islamo- Chrétien, pp. 166—167 (tr)) and the story is one of the earliest told about the 
Prophet by Christians in Spain. See: Wolf, *The earliest Latin Lives of Muhammad". It 
is believed that Jews also told tales about the Prophet dying a disgraceful death. The 
Karaite Bible commentator Jafeth b. ‘Alt from Basra believed that Isaiah 14:19 hints 
to it with the words: ‘as a carcass trodden under feet’; Vajda, ‘Un vestige oriental de 
«l’anti-biographie»’. 
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{10} After the death of Sergius Bahira, I, Isho‘yahb, went to the dis- 
ciple of Sergius, who was called Hakim and I asked him about his 
master Sergius and his life. From him I learnt everything very clearly. 
{10.1} This Hakim told me: ‘In my youth I was full of leprosy and I 
was vexed by Satan. My parents repudiated me and chased me away 
from them. {10.2} Then, when I was wandering in this desert, this 
Sergius found me and said to me: ‘Why, my son, are you wandering 
in this deserted and lonely wilderness?’. I answered Rabban Sergius: 
‘Because of the foul and severe leprosy which is in my body, my par- 
ents chased me away’. {10.3} Then Rabban Sergius said to me: ‘My 
son, believe in Christ, Son of the Living God, and He will heal | you’. 
I, then, believed in Christ, God, immediately, as Sergius spoke, and I 
was cleansed from the horrible leprosy and the demon that had been 
tormenting me left me. {10.5} I, Hakim, took Sergius and brought him 
to my parents immediately and when they saw me healed {10.6} they 
were struck by great astonishment and wonder, because of the great- 
ness of the miracle that had been done to me. {10.7} When the peo- 
ple in that desert heard this, they brought a man to him who was 
driven cruelly by a demon, and he healed him. Then another man 
who had gangrene in his mouth: when they brought him to him, he 
healed him. Then a barren woman came to him and by means of his 
prayers she became the mother of many children. {10.8} Many other 
miracles, which are not described in this book, were performed by this 
man. 
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{11} Because there was no water in that desert the Arabs came to 
him continuously, with their cattle, and they refreshed themselves with 
Sergius, at that well. {11.2} They would approach him and ask him 
all sorts of questions. (11.3) And anything which Rabban Sergius told 
them they would do, because he taught them this faith to which they 
adhere a little. {11.5} This is | the prophecy of Rabban Sergius Bahira 
about Muhammad, which he prophesied to them, saying: ‘God will 
raise up a great man for you, and his name will be Muhammad’. 


{12} And on a certain day, when they were coming to that well with 
their cattle, Rabban Sergius was standing outside the cell and he saw 
them coming from far, and the boy Muhammad was coming with 
them. {12.1} And when Sergius saw the boy Muhammad, he knew 
that that boy was destined to be a great man, {12.2} for he saw a 
certain vision above his head, like a cloud. And he knew that in him 
his prophecy would be fulfilled. 

{12.3} They went towards that well and came to him, according to 
their habit. {12.4} Muhammad, however, stayed outside watching, so 
that when they would leave Sergius, he, Muhammad, would go to him. 
{12.5} Now, Sergius said to those Saracens: ‘A great man has come 
with you, order him to come in!’ They said to him: “There 1s an orphan 
with us and he is an ignorant fool’. Sergius said to them: ‘Call him 
in, so that we can see him’. {12.6} And when Muhammad entered he 
showed them the vision that was above his head. {12.7} They, however, 
were not aware of that vision. 
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{13} | Sergius stood up and blessed Muhammad. {13.1} He said the 
following to him: “The Lord God will magnify you and your descen- 
dents after you. You will become very mighty and numerous on the 
earth. ‘Twelve kings will go forth from your loin, who will have their 
seat in the land of Shinar.” Their kingdom will become mighty in the 
whole world and they will conquer many cities and they will make pow- 
erful kings tremble before them. They and their sons will prosper and 
there will be peace and tranquility in the world. There will be no king- 
dom that rises up against them which they will not defeat. And they 
will subdue many nations.’ 

{14} At once, the boy Muhammad opened his mouth, saying to 
Sergius: “Tell me, from where did you receive this revelation?’ 

Sergius said to him: ‘From Mount Sinai, from the place where Moses 
received divine revelations’. 

{14.1} Muhammad said to him: ‘Who revealed |this| to you about 
me?’ 

Sergius said to him: ‘God, blessed be His name, He revealed and 
disclosed this to me concerning you’. 

{14.2} When Muhammad heard these things from Sergius Bahira, 
| 1:6. | that he had prophesied about him and about his sons after him, 
he said: ‘For what reason?’ 

Sergius said to him: ‘Because of you, for you are destined to become 
a king and a leader for your people. {14.3} Twenty-four kings will 
come forth from you {14.4} and you will convert your people from 
the worship of idols to the worship of the one true God’. 

{14.5} Muhammad said | to him: ‘Which god do you worship?’ 

Sergius said to him: “The Living God I worship, He who made 
heaven and earth and light and darkness and the seas and the rivers the 
birds of the sky and the beasts of the earth. This true God I worship, 


38 Gen 11:2: the land where Babel was built. The prediction is therefore referring to 
the ‘Abbasids. 
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and I profess and believe in his son Jesus Christ and His Holy Spirit. 
The angels in heaven and the people on the earth worship Him and 
praise Him, crying out: “Holy, Holy, Holy, the Lord Almighty, with 
whose praises the heavens and earth are filled”. 

{14.6} Muhammad said to him: ‘And where is the dwelling-place of 
the god about whom you say these things?’ 

Rabban Sergius said to him: ‘His dwelling-place is in heaven’. 

{14.7} He said: ‘From where do you know that?’ 

He said: ‘From the Torah and the prophets’. 

{14.8} He said: ‘Who are they, the prophets?’ 

Rabban Sergius said: “hey are righteous, holy people, who feared 
God and kept his commandments. They received revelations through 
the Holy Spirit, and He made the hidden and future things known to 
them’. 

{14.9} And Muhammad said: ‘What is the Holy Spirit?’ 

Rabban Sergius said to him: “The Spirit of God is sent forth from 
Him and enters everyone who fears Him and does His will’. 

{14.10} Muhammad said: ‘And you? Whom of these ones do you 
worship?’ 

Sergius said to him: ‘I worship ۳ 

{14.11} Muhammad said: ‘And whom did the people | worship in 57a 
former days?’ 

Sergius said to him: ‘Some of them fire, some of them the sun, the 
moon and the stars, some of them stones. And when God saw all this 
error being committed in the world, He pitied the race of mankind and 
sent prophets and visionaries to them, who converted them from the 
error of the demons to the worship of the one true God’. 


39 Isa 6:3. 
40 For a discussion of the ways in which Bahira explains his faith, see above: Ch. 4, 
pp. 104-113. 
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{14.12} Muhammad said: ‘Whom of these do you worship and what 
is your faith?’ 

Sergius said: ‘I am a Christian’. 

114.131 Muhammad said to him: ‘What is Christianity?’ 

Rabban Sergius said: “That is the religion of Christ.” 

{14.14} Muhammad said to him: ‘What is the religion of Christ?’ 

Sergius said to him: ‘Christ is the Word of God and his Spirit’. 

The Ishmaelites confess Christ in this manner, that he is ‘the Word 
of God and his Spirit’. 

{14.15} Muhammad said to him: ‘Is Christ a god or a prophet or a 
human being?’ 

Rabban Sergius said: “Christ is the Word. The Word of God the 
Father was sent from God and descended and dwelt in the womb of the 
Holy Virgin Mary. She conceived and gave birth without intercourse, 
as the Prophet Isaiah had prophesied: “Behold, a virgin will conceive 
and bear a son and his name will be Emmanuel,” which is explained as 
‘our God is with ۴ 

{14.18} Muhammad said to him: | ‘How can a virgin conceive 57b 
without intercourse?’ 

Sergius said to him: “The Word of God descended from heaven and 
he put on the body from the Virgin, and Christ was born from her, 
according to the flesh, being God in hypostasis and nature’. 

{14.19} Muhammad said to him: ‘Where is Christ now?’ 

Sergius said to him: ‘After he stood up from the grave, Christ as- 
cended to heaven’. 


41 The monk first refers to A7zstyaniita, Christianity, which he then explains is Mshihit- 
ta, which is literally ‘the religion of the Messiah’. 
42 [sa 7:14 as interpreted in Matt 1:23. 
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{14.20} Muhammad said to him: ‘And how long did he stay in the 
grave?’ 

Sergius said to him: “Three days’. 

{14.21} Muhammad said to him: ‘And where did he die?’ 

Sergius said: “The Jews crucified him in Jerusalem and he died. After 
he stood up from the grave, he showed himself to his disciples and 
revealed his resurrection to them. And after forty days he ascended to 
heaven and sat at the right hand of his Father, above the principalities 
and powers. And he is the cause of life for all people.’ 

{14.22} Muhammad said: ‘Why do you worship a man whom the 
Jews crucified?’ 

Sergius said to him: ‘I worship him, because with his crucifixion He 
brought about the redemption of all people and He freed them from 
subjugation and servitude to death and Satan’. 

{14.23} Muhammad said to him: ‘Is there another prophet who has 
prophesied about him, apart from the Prophet Isaiah?’ 

Sergius said to him: ‘Isaiah saw him on the high throne | and Ezekiel 
saw him on the chariot of the cherubim. Daniel saw him highly extolled 
on the clouds. And his disciples saw him manifestly when he walked on 
the earth and on the sea after his resurrection". 

{15} Muhammad said to Sergius: ‘Ask me and whatever you desire I 
will do for you, on condition that the things will happen to me like you 
said". 

{15.1} Sergius said to him: ‘I make a request to you on behalf of 
the Christians, who are the followers of Christ. {15.2} Amongst them 
are hermits and monks and priests and deacons. They are humble and 
righteous, and not proud or haughty.“ They fear God and keep His 


^5 Cf. Eph 1:21. 

44 Cf. Isa 6:1, Eze ro, Dan 7:13, Matt 28, Mark 16, Luke 24, John 21. 

5 Again the two different terms for Christians are being used here, as above in 
{14.13}. See above, n. 41. 

^6 An echo of Q 5:82. For the importance of this verse, see Ch. 4, pp. 119-121. 
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commandments. They have no concern for |this| world,” and they are 
not deceitful or arrogant. Some of them have neither women nor sons 
nor daughters nor riches nor possessions. Nay, all their hope depends 
on God. Therefore they set themselves apart and abandoned the world, 
in order to pray for the king and the judges and the righteous and 
the wicked. They enter monasteries and cloisters to live peacefully and 
quietly. {15.3} And if you do this to them, God will preserve you and 
your sons after you, and your kingdom will become powerful on the 
whole earth. And there will not be any kingdom that rises against you, 
that will not be defeated by you. {15.4} You will defeat it in accordance 
with the word of | Our Lord Jesus Christ. None will defeat [you] except 
the kingdom of the Romans with the invincible cross, the holy cross on 
which Christ our Savior was crucified.’ 

{16} Then Muhammad opened his mouth and said to Sergius: ‘How 
will my people believe, since I cannot read a book and I do not know 
anything?’ 

Rabban Sergius said to him: ‘I will teach you anything you desire’. 

{16.1} Muhammad said to him: ‘I fear that they will find out about 
me and kill me and do you harm. And they will regard us as impos- 
tors’. 

{16.2} Sergius said to him: ‘I will teach you anything you desire at 
night and you teach them during the day’. 

{16.3} Muhammad said to him: ‘If they say to me: “From where did 
you receive that vision?”, what shall I say to them?’ 

Sergius said to him: ‘Say to them: “The angel Gabriel came to me 


و وو 


and spoke to me, and he taught me everything". 


47 Cf. Luke 21:34. 
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{16.4} Muhammad said to him: ‘And if they say to me “what is there 
in the other world?”, what shall I say to them?’ 

Rabban Sergius said to him: ‘Say to them: “Paradise and trees of all 
choice are there”. 

{16.5} He said to him: ‘And if they say to me “What will we eat and 
what will we drink there?”, what shall I say to them?’ 

Sergius said to him: 'Say to them “You will eat and drink | and enjoy 59a 
yourselves in paradise. There are four rivers in paradise: one of wine, 
one of milk, one of honey and one of cool water. These are the Tigris 
of wine, the Euphrates of water, the Pishon of milk, and the Gihon of 
honey" 

{16.6} Muhammad said to him: ‘And if they ask me how does 
‘nature’s call’ get out of the body, what shall I say to them? 

Sergius said to him: ‘Say to them: “It disperses and leaves the body 
like sweat”. 

{16.7} Muhammad said to him: ‘And if I say to them “You will eat in 
paradise and enjoy yourselves”, they will say to me “We cannot endure 
without intercourse". 

Rabban Sergius said to him: ‘Say to them “In paradise there are 
beautiful-looking plump girls with big eyes, and seven are given to each 
man". 

{16.8} Muhammad said: ‘And if I tell them to fast and they say to 
me “We cannot fast the whole night and the whole day”, what shall I 
say to them?’ 


48 For the polemical exchanges between Muslims and Christians on the issue of 
‘nature’s call’ (lit. ‘their necessity of the body’) in heaven, see Ch. 4, pp. 121-128. 

49 For the Qur’anic references female company of the believers in heaven, see above 
ES, p. 281, n. 49. 
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{16.9} Sergius said: “Say to them “Eat and drink the whole night 
until you can distinguish a white thread from a black thread and from 
a red thread, during thirty days only”. 

{16.10} Sergius said to him: ‘Keep them from wine, pork, carrion 
and | strangled animals, from iniquity, from drunkenness, from licen- 
tiousness, from fraudulence and from vicious talking?! ‘Treat the or- 
phans and widows justly and honor your father and mother, in order 
that your life on earth be long, and you will have what pleases the Lord 
and your sins will be forgiven.’ 

{16.12} Muhammad said to him: ‘How does one pray to God prop- 
erly?’ 

He said to him: ‘Pray seven times per day and that will not be 
burdensome to you, five times during the day and twice during the 
night, all the days of your life, as the Prophet David used to pray, who 
said “Seven times a day I praised you because of your judgments, O 
Righteous One”. {16.13} Let Friday be a more special day for you 
than any other day of the week, and make a congregation and [fixed] 
prayer on that day, because on | that day | you |will| have received the 
commandments and divine laws. * 

116.14) Muhammad said to him: ‘If they say to me “Bring us testi- 
mony so that [we] may verify your promises to us", what shall I say to 
them?’ 

Sergius said to him: ‘I will write a book for you and I will teach you. 
Then on a Friday I will put it on the horn of a cow. You go and gather 
your people in one place, sit with them and say to them: “Today God 
will send you from heaven a great book [of] commandments and laws 
according to which you shall live all days of your life”. Then, when you 
see the cow coming, you get up from your place and go towards it and 
take the book from its horn, before the eyes of all your people, and say 


90 Cf. O 2:187, which mentions only the white thread and the black thread. 

31 Cf. Matt. 15:19, Luke 21:34, Acts 15:29. 

32 * Ex 20:12, cf. Matt. 19:19, Luke 18:20, Eph 6:2. 

53 Psa 119:164. 

54 Literally ‘on it’, instead of ‘on that day’; I have added these words in order to 
emphasize that the story of the cow is meant to explain why Friday is the day of 
communal worship in Islam; cf. Ar, p. 371 (and n. 32) where it is explained more clearly, 
and Ag, p. 484, n. 89. 
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to them “This book has come down from heaven, | from God. The 
earth was not worthy to receive it, so this cow received it on her horn”. 
{16.15} From that day until today, that book is called the ‘Chapter of 
the Cow.» 

{16.16} Now, Muhammad was a humble and simple boy. He loved 
the teaching of Rabban Sergius, and he learnt from him the book 


which they call ‘Quran. 


{17} This is the prophecy of Rabban Sergius, who prophesied about 
them, saying: 

‘All these things are bound to happen in the days of the Sons of 
Ishmael. ‘There will be great distress and strife and famine and plague 
in many places and regions.® {17.1} And cities will be overturned 
upon their inhabitants. In them will be fulfilled the saying of David: 
‘their graves will be their houses forever and their dwelling places for 
generations’.°’ {17.2} And those who remain will be one in ten, because 
the Lord despised his people and withheld his inheritance, which is the 
Promised Land. 

{17.3} And in the year 1055 of Alexander, son of Philip, the Arabs 
will rise up and kill their king. After that there will be great, sevenfold, 
unrest. {17.4} In that very year the sixth millennium will come to an 
end.? Then will be fulfilled the word of the prophet ‘he will beget 
twelve leaders’ and lo, twelve great leaders came forth from his loins.*? 
{17.5} Sergius, however, added twelve others, which makes twenty-four. 
{17.6} In four colors the kingdoms of the Arabs distinguish themselves: 
the white kingdom | of the Sons of Ishmael, and the black kingdom of 


35 For this designation of the Qur'an, see: ES, p. 285, and n. 55. However, the 
ambiguity of ‘Scripture’ vs. ‘sira’ is not present here: the manuscripts present the name 
as a transliteration of the Arabic term. 

56 The prophecies of the monk that appear in this section form a more elaborate 
version of the vision described in {3}. For the identification of the individual figures, 
see above Ch. 3. 

57 Psa 49:11-12. 

58 Cf. Psa 106:40. 

59 WS is the only recension that includes a reference to the Syriac concept of ‘Weeks 
of Creation’, according to which the world exists for seven millennia. According to 
Pseudo-Methodius (Ch. 11:1) the triumph of the Arabs ushers in the last millennium 
which will mark the end of times. The same is meant here, but the beginning of the 
last millennium is now considered to be the mid-eighth century. See: Witakowski, “The 
Idea of Septimana Mund? and Remink, Die Syrische Apokalypse, vol. 2, p. 40, n. 1. 

60 Gen 17:20. 
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the Sons of Hashim, son of Muhammad, and the red kingdom of the 
Sons of Sufyan, and the green kingdom of the green king who comes 
at the end of the rule of the Sons of Ishmael," {17.7} which is the 
kingdom of the Sons of Muhammad, which will take over the kingdom 
of the Sons of Ishmael, and it will be given to the young man Hashim. 
{17.8} And this one will come from a foreign land on the road of 
the North with force and might in the likeness of a black cloud that 
covers the world, who are the sons of Hashim.” {17.11} He calls them 
*[girdles] of darkness’ and they are the rod of chastisement which is 
sent against the whole earth, with whom God is pleased to chastise 
the world.® {17.12} For God called the Assyrian ‘a rod of anger'.* 
{17.13} Such will be the chastisement of the Sons of Hashim on the 
whole earth, while they call them haughty and proud and vainglorious, 
boasting about themselves and their tyranny. {17.14} They will increase 
and let their hair grow like women. {17.16} All that they see they will 
desire and they will not be satisfied with it. {17.18} And they will kill 
everything with ease {17.19} They will shed the blood of the people 
like water. {17.20} In their days there will be famine and plagues in all 
places and distress, trials, misery and rebellions everywhere and strife 
and bloodshed. {17.21} In those days the people will sell their sons for 
the poll tax, which is exacted mercilessly | and is heavy upon them. 
{17.22} And they will enslave free men and women {17.23} and they 
will not care for the elderly and they will not have pity on the youths. 
{17.24} People of that time will be food for the beasts and the birds 
and the fowl and the raptors. {17.25} And their yoke will be heavy on 
the people, seven times more than that of their brothers. {17.26} And 
Christians will be considered nothing in their eyes. {17.28} They will 


6l {17.5} and {17.6} only feature in this recension. They appear to be glosses, but 
the summary of the future rulers is again incorrect, just as in {0} above. 

62 Of. Ezek. 38:9, 38:16. 

63 ‘girdles’ is conjecture. The text has pizrané, which could be read as mizrané ‘girdle 
of hard material’. However, ES has another word starting with pe. It seems that neither 
text has retained the correct word. The Karshüni manuscript gives ‘oppressors’ (zullam). 

64 Cf. Isa. 10:5; for the use of the verse in reference to the Abbasids, see above: Ch. 
3; P. 70- 

65 * Jer. 7:33. 
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uproot cities and they will call them with their names. (17.29) They 
will increase in power and live in the land of Shinar. {17.30} And their 
kingdom and their might will be in the city of Babel and in the land 
of the Chaldeans. {17.31} They will take the kings of the earth captive 
and bring them to the city of Babel, them and their wives and their 
sons, (17.32) bound in fetters and chains. (17.33). All the cities of the 
earth and their realms will become subject to Babel. {17.44 And kings 
will bow with their crowns before Babel (17.45) and the peoples of the 
earth will be gathered to her. {17.46} And the people and the cattle 
will be subdued under her yoke for working and building. (17.47) They 
will show signs and marvels in her. {17.48} And every man will show 
wisdom and knowledge in his workmanship.** {17.49} Finally then, the 
city of Shinar will be uprooted onto its inhabitants. (17.50) And then 
will be fulfilled through them that which was said: ‘Woe to you city 
of the [Medes], a king shall come and uproot you’. {17.51} All these 
things are bound to happen in the days | of the Sons of Muhammad. 
{17.52} Signs will appear in the sky and mighty wonders on earth. 
The sun will darken in their days and the moon will not show its light. 
A force will descend from heaven with strong winds that blow, and the 
land of Babel will quake and tremble twice in one day. {17.53} And the 
Sons of Ishmael will become numerous like stars in the sky and like the 
sand of the sea. {17.54} If they could they would convert all the people 
to their worship and to obedience to them. {17.55} And the people in 
that time will like to be called ‘Sons of Ishmael’ and not sons of their 
fathers. 

{17.56} Then the Sons of Ishmael will divide themselves into two 
factions. That is: Sons of Hashim and Sons of Umayya and they will 
combat each other.? And they will take spoil and kill each other. And 


66 The extraordinary building activity (mentioned only in this recension) presumably 
symbolizes decadence. A negative attitude to sumptuous buildings is detectable in the 
fitan and zuhd literature of early Abbasid times. See: David Cook, ‘Moral apocalyptic’, 
pp. 40-41 and Khalidi, “The Role of Jesus', pp. 152-153. 

67 Not a Biblical quotation. 

68 Acts 2:19. 

69 * Matt 24:29, Mark 13:24, cf. Isa 13:10. 

70 ES speaks of a split between the Sons of Ishmael and the Sons of Abraham. 
Neither of these prophecies make sense in the context. 
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their destruction and perdition will be brought about by themselves, 
because the end of their kingdom has drawn near and arrived. 

{17.57} Hashim will beget seven kings. Two are called with one 
name. One is called with two names. And two of them have their 
names from the ‘Torah. And one is called with a name of three signs 
and one is called with a name of seven signs. {17.58} And know 
that when they rule and die, the end of the reign of the Sons of 
Hashim has come. {17.59} Then the Sons of Ishmael will wake up 
as if from sleep and they will fight with one another. And every one 
of them will say about himself: | ‘I am the king’. {17.60} God will 
let them go their way, and He will [incite] them against each other?! 
{17.61} And their end and their perdition will be brought about by 
themselves, because the earth is tormented and filled by their evilness 
and wickedness. 

{17.62} And in that time the kingdom of the Sons of Hashim will be 
taken away from them and God will deliver the Sons of Hashim into 
the hands of the [Son] of Fatima, whom all the kingdoms of the Sons 
of Ishmael await. {17.63} And he will recompense the Sons of Hashim 
according to their deeds, because they did not follow the Law that 
Muhammad taught them. They adhered to a teaching and tradition 
from themselves, for the teaching of the Sons of Fatima and that of the 
Sons of Hashim do not agree with each other. {17.64} And this Son 
of Fatima, whose name is Mahdi, will uproot the fortified city which 
Hashim had built in the land of Babel and he will pull down its wall 
and destroy its stronghold and trouble its inhabitants. {17.66} And then 
will be fulfilled that which was written: *Woe to you city of Shinar, woe 
to you city of Babel of the Chaldeans’.” 


7! See ES: p. 291, n. 73. 
7? Cf Rev 18:10. 
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{17.68} In the days of Mahdi son of Fatima there will be lasting 
tranquility and secure peace, the like of which was never in the world, 
because this Mahdi is sent by God. And he observes and performs 
the commandments and laws of their prophet Mubammad, without 
altering or subtracting anything | of that which is written in the book 62b 
of the Qur'an. {17.69} These ones will reign from the first Muhammad 
until the last Muhammad, the one under whom their rule of twenty- 
four kings, Sons of Muhammad, will come to an end. 

{17.70} The names of the Sons of Fatima are: ‘Slave’, ‘Good’, “Hear- 
er’ and ‘Worker’. 

{17.71} Those who are called the Sons of Sufyan, and who wear red 
like the colour of blood, all their anger and wrath will be directed at the 
Sons of Ishmael, because their kingdoms do not agree with each other, 
just like that of the Sons of Fatima does not agree with the Sons of 
Hashim. And they will chase the Sons of Ishmael and make them flee 
to the desert of Yathrib, {17.72} having neither pity nor care, neither for 
the old nor for the young. ‘They will slaughter among them like locusts. 
And they will cut open pregnant women and they do not pity them, 
in order to reward evil unto them, {17.73} as they did to the Sons of 
Joktan, who are the yearling goats. They will reach the Promised Land. 

{17.74} They will be defeated by a lion who is the Mahdi, who is 
sent by God as a messenger to convert the world from error to the 
one belief in God and to the knowledge of truth. And there will be 
terrible persecution in the world, the like of which has never been. 
{17.75} And with him will be fulfilled the word of our Lord who 
said: When | the Son of Man comes will he find faith on earth?’ 63a 
{17.76} He will direct all his anger and wrath to the Sons of Israel, 
and especially to the people who chose Christ for its name, {17.77} 
saying ‘I have been sent by God to convert the world to one belief’. 


73 WS is the only recension to foretell the names of these future rulers. They are not 
to be found in Muslim apocalyptic. 
™ Luke 18:8. 
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{17.78} Churches and monasteries and places of congregation will be 
overturned. {17.79} There will be great affliction, the like of which 
never was, not even in the days of Cyrus, and there will be much 
slaughter on the earth. {17.80} And many of the people [will stray 
from the church and] from the truth and follow the worship of demons. 
And the one who remains Christian will be one in ten, and from 
one hundred one. {17.81} Then the people who live in that time will 
say: “blessed are the dead who have not seen this time of distress 
and suffering’. {17.82} And there will be famines and captivity and 
persecutions [and] panic and earthquakes and battles and wars. {17.83} 
And they will begin to say to the mountains: ‘Fall upon us!’ and to 
the hills: ‘Cover usP.?5 {17.84} And churches will be destroyed, because 
of the evilness of the people. {17.85} Blessed is the one who has the 
strength to persevere until the end of these things, as he will live.” 
{17.86} And know that it is not because God loves him that He sends 
him to the world, but because of the evilness and sinfulness that is 
great in the world,” and especially among the sons of the church, who 
corrupted the way of God and did not keep the commandments that 
were given by Christ, who said: ‘do not swear at all? and lo, they 
swear by Christ falsely; who said: ‘love | your enemy’® and lo, they 63b 
hate each other. And lo, they swear by Christ without being compelled. 
And they forswear Christ without being forced.*! {17.87} And they 
feared and served the created things more than their Creator.? (17.88) 
And because of this God will deliver them to all tribulations. And 
then priests will be killed and monks will be stoned and deacons will 
be slaughtered like goats. And without love or mercy believers will be 
brought to destruction through all the tortures, because there is much 
mutual hate amongst them. (17.90) And they are hypocrites, deceivers, 
sorcerers, lovers of money, lovers of their stomach, lovers of vainglory, 
haughty, proud, wrathful, oppressors, ravenous, fraudulent, fornicators, 
adulterers, greedy, gluttonous, drunkards, contentious, in whom one 


75 Of. Eccl 4:2. 

76 * Luke 23:30, cf. Hos 10:8. 

77 * Matt 24:13, Mark 13:13. 

78 Cf. Deut o:4 6. 

79 Matt 5:34. 

80 Matt 5:44. 

8! Cf. Pseudo-Methodius, ch. 12: Reinink, Die Syrische Apokalypse, vol. 1, p. 33 (t), vol. 
2, pp. 54-55 (tr). 

82 Rom 1:25-26. 
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finds all evils. {17.91} Because of this He will deliver them to the 
chastisement of the Sons of Ishmael, the wicked ones, (17.92) who are 
the evil rod and the chastisement that was sent against the whole world 
because of their evil deeds. {17.93} And when these things come to 
pass, know that the end and the completion have arrived. 

{17.94} Then a man will come from the East, a merciful king, who 
is dressed in a green garment. And in his days there will be peace 
and quiet in the whole world. Churches and monasteries will be built 
and renewed and the truth will be proclaimed. He 15 the last king who 
comes at the end | of the kingdom of the Sons of Ishmael {17.95} 
and he will gather the Sons of Hagar and bring them to the desert of 
Yathrib (17.96) and punish them and take vengeance on the former 
sins of their forefathers. And he will heavily scourge the Christians who 
apostatized and called themselves Ishmaelites and he will make them 
suffer {17.97} and put on them the heavy yoke [of tax], saying: ‘Why 
did you renounce the confession of your fathers and called yourselves 
Ishmaelites while you are not, and why did you cut the flesh of the 
foreskin, that you may look like real ones? All this you did in order to be 
freed and escape from the poll tax. And you abandoned your confession 
and the noble laws of your fathers and sought refuge with the Sons of 
Hagar. {17.98} O you shepherd of camels, all prophets accuse you, and 
the peoples of the earth are persecuted by you. No man escaped your 
chastisement, who was not enslaved and made subservient to you. And 
everyone sought refuge with you. {17.99} And through them will be 
fulfilled that which is written: ‘Woe to them, deniers of Christ’.* 

{17.100} And after this the king of the Romans will go out from 
the West, he and a great crowd with him. {17.101} They will rule over 
the whole earth for a week and a half. And there will be peace and 
quiet in those days, the like of which never was. A great peace will be 


83 Cf. 2 Tim 3:2-4. 

84 The end of this phrase seems out of tune with the rest, but may allude to people 
converting to Islam in order to avoid being made subservient and being taxed heavily, 
as {17.96}—{17.97} mention. 

85 Cf. Matt 10:33. 
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in their kingdom, (17.102) for this 1s the last peace of which the Lord 
spoke in his Gospel.* {17.103} And then, in that time, the four winds 
of heaven will be stirred up*' and kings will rise against | each other.?? 
{17.104} And the Turks will come, who resemble wolves. {17.105} And 
the Libyans will go out, who resemble dogs and go all the way to the 
river Euphrates.? And there they will destroy each other. {17.106} And 
their end and perdition will be caused by themselves. {17.107} After 
this the treasuries of the North will be opened and the people of Gog 
and Magog will go out, those who are called ‘dog people'.? {17.108} 
And they will do and commit all atrocities on the earth, eating all the 
vermin of the earth. And they do not pity the old and they do not care 
for the sucklings. 

{17.109} And after that the Son of Perdition will go out and come in 
the likeness of an evil dragon that creeps over the earth and swallows 
and ravages without pity. (17.110) And then He will send the angel of 
wrath against him, and he gathers him and his crowd to one place and 
he burns them and finishes them off in an eyewink. And they will burn 
and [dissolve] as though they were nothing. {17.111} And on that very 
day the world will be dissolved entirely. {17.112} And the deeds of all 
the people will be requited. {17.113} And the deniers will be counted 
with the devil. 

{17.114} Suddenly the Prophet Elijah will appear and come. And he 
will destroy the dragon with the breath of his mouth.” {17.115} And 
the king of the Romans will surrender to God and entrust the kingship 
to Him. {17.116} And then will be fulfilled the word of David, King 
and Prophet, who prophesied and chanted saying: ‘Kush will stretch 


86 Cf. John 14:27-30. 

87 Cf. Dan 7:2. 

88 Cf. Matt 24:7, Luke 21:10. 

89 The Libyans, according to the Apocalypse of Pseudo-Methodius, belong to the peoples 
that Alexander locked up behind the Gates of the North (see Reinink, Die Syrische 
Apokalypse, vol. 1, p. 16 (t), vol. 2, p. 25 (tr)). ES has Daylamis, which is geographically 
more logical, since Daylam lies on the Caspian Sea. 

90 “Treasuries of the North’ is a literal translation of ssis .حار‎ This is probably 
a corrupted form of bezzai garbaya, “breasts of the North’, which is also used to refer to 
Alexander’s mountains in the Cause of all Causes (Kayser, Das Buch vom Erkenntnis, p. 259 
(0). The Syriac Alexander Legend and Pseudo-Methodius use the word gate, tara, as 
does our ES. See for example Remink, Das Syrische Alexanderlied, vol. 1, pp. 92-95 (t) and 
id, Die Syrische Apokalypse, vol. 1, pp. 41 (t). 

9! Cf. 2 Thess 2:8. For Elijah's return at the end of times, see: Matt 17:11. 
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ceo! {17.118} fem ieu eaa Ali eA ed no 
móieo** {17.119} maso: wlama max als Soria win Shy 
ina. hani" | indura euis حلصی‎ ania dunio io 
geenna Lian Hynny حلوى‎ wood U oao تاقاب‎ io 
Lin. rai c^ eiris 5 eai haai mar HI Pua’ 
AS amao Un s cn! اناك‎ arias ططط محححب تی‎ io 
2 om caro! ? ione hia لحل‎ Piada ee Sis e Lon 
. Bymadrdion صح حم‎ als wila {17.120} دحك‎ Aa eoa 

rial ہ۹ ة۹‎ Pee? i23! یط‎ clas Portal awa {17.121} 
n aminak دحطسي ت‎ pralal ainina "aant 27 محصةص كك‎ 
. صلی‎ sians زح حل‎ 

eu gem aler L mee sara oly {17.122} 
halaa emia meme awani Pa. aarda manila 
عطتر‎ Sekian 37 \ioy ماعط‎ masa cuin لحل‎ Wawa ۵ 
mhi muc. یمیحر لم‎ naja لے ای33‎ FNMA mima e» 
حتبحهصر 3> در‎ alan 3 e io ass dls جر‎ mo Minn 
wn m Al. murs jo > لحى‎ “hada SZ haalla Pahis 
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CDEF "'<E Bis AEF ?f,C Pada [2,1 > ۲ 2+ exon E 2" ~ 
CD ?- مقعم‎ E UA ) 25+ haan ro eds E, ! < F 26syamë < CDE 

aE 7 kuramimm E *i < E lege wa CDE monah E, * axe Mao 
avide oF i+ G *i<C,*<E "lege + ل‎ GDE *f< CDE 5 ammia 
CD, معط‎ E + هد زنك‎ E 37+ Aoi D yao mira D, e دصححهعط‎ 
E ?foE “lege + ی‎ CDE "it aC;ioD "it oE + هر‎ E “hades E 
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out her hand to God’. (17.117) And the crown of the king and the 
cross of the Lord will be raised to heaven. (17.118) Suddenly the King 
Christ will appear and arise, and the resurrection will rule. {17.119} 
And the first horn will sound, and all the people will sleep the sleep | 
of death. And the second horn will sound and all who sleep in the dust 
will arise and they will be stirred up as 1f from the sleep of death. And 
angels will descend from on high. And the third horn will sound and 
they will select the grains of wheat and they will separate the tares from 
the grains. They will collect the grains in the storehouses of the house 
of the Father and in the mansions of on high. And they will bind up the 
tares and throw them into the unquenchable fire.” {17.120} And the 
King Christ will appear with his angels. 

{17.121} In sum: the whole of the coming of the Son of God is 
full of terror and swift, so that it removes and drives away all visible 
things from their foundations. And the earth will be overturned upon 
its inhabitants. 

{17.122} That we may beseech Christ our God, pray for His grace 
and entreat him for His love, in order that He grant us that we will 
find intimacy with Him and confidence and that He deems all of us 
worthy, the sons of the Holy Church, bearers of baptism, drinkers of 
His absolving blood, venerators of the redemptive cross, to place us 
at His right-hand side, to call with that sweet-sounding voice: ‘Come, 
enter, o blessed ones of my Father, inherit the Kingdom of Heaven 
that I prepared for you from the foundation of the world’, which 
shall be through the prayers of the Virgin, full of grace, Mother of 


92 Psa 68:31. This recension is the only one to include this reference to Kush. It 
is an allusion to the Miaphysite eschatological propaganda of Pseudo-Methodius. See 
Reinink, Die Syrische Apokalypse, vol. 1, p. 19, vol. 2, pp. 30-31 (esp. n. 7) and Greisiger, 
“Ein nubischer Erlóser-Kónig". 

93 Cf. Matt 13:30. 

94 * Matt 25:94. 
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5mm Sau RASam Phula hlaha wna. uo ۹ 
smasinad "oao لحي‎ mcns مدتك‎ Pam حم‎ aim ediy 
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God, the blessed Mary, with all the saints, who love God and kept His 
commandments, and Mar Bar Sauma and Mar Asia, may their prayers 
be with us, Amen. 


The End 


95 The first of these two holy men is a fifth-century abbot, the second a healing saint. 
Gero has noted that they occur side by side in other West-Syrian texts; see Gero, “The 
Legend of the Monk Bahira’, p. 54, n. 54. 
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*اسم' الاب VF‏ والروح القدس الاه ls‏ 


)1( قال متولى الاخبار عن سر‌جیوس* الراهب "انه قال* انى كنت eb‏ ادور 
الجبال وا لمخاير (r2)‏ دخلت الي البريه الداخله (ra)‏ وطلعت الي ناووس 
}1.4{ ومضيت الي اترب وان" دخلت الي بريه ولد سماعيل 7 )15( ونظرت" 
اليهم فوجدتبم مثل الوحوش اعني مشایخهم (2) وعندهم سرجیوس" 
الراهب (:.2) وهم يسموه بحیرا وینظروا اليه | بعين نبي وکان بخبرهم 
عن ملوکهم "وینظروا اليه بعين الکال وکان یقول هم عن ملوکهم" ویقول 
لهم انه يملك منهم اربعین ملك یکونوا مسلطین علي کل" الارض ویفتلون 
الملوك . 

}2.3{ وکان بحرا هدا كبير السن )2.4( فلا سمعت بخره دخلت اليه 
وسلمت elo‏ وسجدت له aa‏ نظرت E‏ بکی* بکاء مرا وقال d‏ 
Ley‏ بك يا اخي ان لي ها هنا اربعین سنه ما رايت | فیها نصراني ولا من 
يدكر السیح الاله الحتق والان قد [........]" وایقنت ان حروجي من الدنيا 
قد دنا . 

]2.6[ فجعلت اعزیه واسکته ثم سالته عن مضيه الي تلك البریه ومساکنه 
ولد اسياعیل فرسم رسم الصلیب JÚ,‏ لي الحمد لله الدي ساقك الي حتي 
تفرج ما في قلبي فله الشکر (olo‏ وابتدا وقال اخبرك ايها الاخ الباوك اني 
كنت في مساکن الرهبان التوحدین | X‏ صباي }2.7{ فبینا انا لدلك " 
لل الل ا Eo E‏ 
ولادا لم تقوم"" تخرج الي المواضع الكبار المقدسه التي لله وتنظر اثاراتهم 

ان لي هاهنا اربعين سنه وتصلي في المواضع A"‏ اثارات سيدنا البساع 
الس dodi i t‏ ولك n J CASS‏ من القصص Jor‏ ما Ss‏ 
شرحها . 


eee s * هذه خبر بحيرا الراهب‎ U سرجس*‎ UF lege? > P+ UU اي ان؟‎ + 
8 سرجس" ونضرت‎ U ۱۳۱6۵0۱ ' > U !! اكثر‎ U ۶۲۱۱۲ Pa blank space in T, a hole in the 
page in U “legei SU Bfe U > 


In the Name of the Father and the Son and the Holy Spirit, One God 


{1} The man who was entrusted with the reports about Sergius the 
monk said: ‘As I was wandering around mountains and caves, {1.2} I 
went into the inner desert {1.3} and I went up to [Thebes].! {1.4} And 
I went to Yathrib and went into the desert of the Sons of Ishmael. 
{1.5} 1 looked at them and found them to be like wild animals, I mean 
their sheikhs. {2} And with them was Sergius the monk, {2.1} whom 
they call ‘Bahira’. They regard him | as a prophet, and he announced 
their kings to them, saying to them that forty kings would reign from 
among them, who would rule the whole earth and kill the kings. 

{2.3} This Bahira was of old age, {2.4} and when I heard about 
him, I went to him, greeted him and bowed to him. {2.5} And when 
he looked at me, he wept bitterly and said to me: *Welcome to you, 
my brother. I have been here for forty years, during which I have never 


seen | a Christian, or anyone who mentioned Christ the true God. : 


Now I am certain that my departure from this world 1s at hand.’ 

{2.6} So I began to comfort him and to calm him down. Then I 
asked him about his journey to that desert and his dwelling among 
the Sons of Ishmael. He made the sign of the cross and said to me: 
‘Praise be to God, who led you to me, so that you may relieve | me | 
of what is in my heart. And gratitude be to Him forever’ and he began 
and said: ‘I had lived in the dwellings of the solitary monks | since 
my youth, (2.7) and while I was there an idea occurred to me and I 
said to myself: ‘How long should this idleness be? Why not go out to 
the great holy places pertaining to God, and look at its vestiges? I have 
been here forty years; now go and pray in the places where there are 
noble vestiges of our Lord Jesus Christ.’ And I did this and I have tales 
and stories about those places that would take a long time to set forth. 


! Read ‘Thebes’ according to Syriac recensions (manuscripts give ‘nawis’ (nave)). 
? Yathrib, i.e. Medina, is consistently spelled as Atrib in the manuscript. 
3 See above: Ch. 2, pp. 56-59, for the origin of this name. 
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ls {3}‏ صعدت | بعد دلك الي طور سينا الي الجبل الدي ترايا' ربنا 3b (ge gh‏ 
النبي }3.1{ فنزلت عند الاخوه الدین هناك وسالتهم عن اخبارهم }3-2{ 
واخبروني باسرار* الوضع وقالوا لي كل شي ترید ان تعلمه من الاسرار فانك 
تراه في راس هدا الجبل . 

فقلت فهل اجد المسير الي هده* الجبل سبيلا . 

فسكتوا واوما الي واحد منهم وقال لي“ انا اخبرك ثم دنا الي بعد حين | وقال 
لي ان الاسقف يمنع منا طلبت ولكن انا احتال لك اد اقاموا الرهبان في 
صلاتهم فامضي سرا حتي تدخلة الموضع وتتق" با مسيح . 

}3.4{ ولا قامت صلاة العشا في الميكل ونزلوا الرهبان الي مواضعهم وداروا 
الحراس ول يبقا انسان خارج قلايته )3.5( بعد ان اجتمعوا علي اكل الخبز 
gl‏ قلت لهم gl‏ راهب غريب ولست احب ان ادخل قلاية احدا بل اريد 
ان اثبت في قلاية | السفلي فاجابوني الي دلك . i‏ 
)3.7( فلا انصرفوا قمت في خفیه وصعدت الي راس LAI‏ فنظرت di‏ نورا 
عظيا 1 ارا مثله قط وارایت 7 الوف الوف وربوات ربوات * ملایکه مقربین 
الدين لم ارا" مثلهم قط ورايت فيا بينهم صبیا"" عظیم وهو يضي افضل من" 
الشمس ضواد . 

3.81( وفيا انا كدلك قد دهب قلبی وطار عقلى وکدت اسقط من شدة 
الفزع )3.9( اد تقدم الي ملاك من اللایکه | وقال لي شد قلبك ولا تخاف sa‏ 
ها الانسان وثق بالسیح وافتح عينيك" de‏ فهم US‏ تراه 


b 


42 


ا ي ° ا >° ا ورایت 71626 U‏ وتق° BU 2i< U 3۶۱۲۳ *«U °+ QU‏ جلاا 
lege Llo (as in other recensions) !!+ 42 U ?«U Pas U‏ 





THE SHORT ARABIC RECENSION 379 


{3} After that I went up | to Mount Sinai, to the mountain on 
which our Lord revealed himself to the prophet Moses. (3.1) I stayed 
with the brothers who are there and I asked them about their stories. 
13.2) They told me about the secrets of the place and they said to me: 
'Anything you want know about the mysteries you will see on top of this 
mountain’. 

And I said: ‘Will I find the way to this mountain?". 

They became silent and one of them beckoned to me and said: ‘I 
will tell you’. Then, a moment later, he came close to me | and said 
to me: “The bishop forbids what you have asked for, but I know a trick 
for you. When the monks perform their prayers, you leave secretly, in 
order to go to the place, while trusting in Christ.’ 

{3.4} And when the evening prayer had been performed? in the 
church and the monks went down to their quarters, guards went 
around and nobody stayed outside his cell, (3.5) after they had come 
together to eat the bread. And I said to them: ‘I am a strange monk and 
I do not like to go into anyone's cell. I would rather stay 1n the lower | 
cell And they allowed me to do that, {3.7} and when they withdrew, 
I got up secretly and climbed to the top of the mountain. And then I 
saw a great light, the like of which I had never seen. And I saw thou- 
sands and myriads of cherubim, the like of whom I had never seen. 
And amongst them I saw a great [cross] that gave light more wonderful 
than the light of the sun. 

{3.8} While I was there like that, my heart sank and my mind took 
flight, and I almost fell down from the intensity of my fear, {3.9} when 
one of the angels approached me | and said to me: “Take heart and do 
not fear, o man! ‘Trust in Christ and open your eyes to understand all 
that you will see.’ 


4 Literally: ‘when the evening prayer stood’ (lamma qamat salat al-‘asha); this expres- 
sion has an Islamic ring to it, since a muezzin pronounces the words qamat al-salat at the 
end of the call for prayer, when the people have formed rows in the mosque in order 
to begin the prayer (a formula that, as such, may have a Syriac origin: Brockelmann, 
‘Iqamat as-salat). The continuation of the sentence here suggests, however, that the 
prayer had ended, rather than begun. 


3b 


4a 


4b 
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)3.10( فلا قال في هده القول سكنت قليلا A‏ ومضي عني الجزع )341( 
وجعلت انظر وادا اضظربت الاریاح الاربعه في السا بعضها ببعض (3.12) 
وادا سبع ابیض قد قبل من نواحي؛* التيمن فابتلع عامة الشرق والغرب 
Lola edil‏ شرب اكت ماق اضر و F E‏ واه باد 
اثني عشر قرنا فدنوت الي الملاك الدي تكلمني فقلت ما هدا "السبع الابیض؛ 
فقال لي هدا* ملك بني اسیاعیل سکان البراري . 

}3.13{ ونظرت وادا سبعا مثل دلك السبع ولونه اسود وقد ظهر في رياح 
LA‏ والتیمن وشرب s‏ البحر وحط ف الارض؛ وکان فى راسه سبع 
قرون OLS‏ وقرون ايضا صغار فقلت للملاك من هدا يا سيدي فقال لي هدا 
ملك | بني اسیاعیل ایضا من نسل رجل يقال له هاشم واسم الدي یکونون م6 
ار 

)14( ونظرت Lad‏ تورا قد اقبل برفق واتضاع وادا هو خارج من Sib‏ 
التيمن dy‏ راسه خُسة" قرون فاکل ساير الاقطار وسار سیرا رقیق* حتي 
حط بتابور فقلت للملاك من هدا يا سيدي فقال لي هدا'' ملك هادي 
مهدي من ال م من نسل "الانات من" اولاد امراه يقال لها فاطمه هي ابنت 
م | وکا يكون التور هادیا متواضعا كدلك يكون ملکه في التواضع واهدو" ط6 
ویکون في ايامه اراقه دم كثير ومنه يخافوا > جیع اللوك بني عمه واهله ales‏ 
بني اساعیل ويكون خروجه متل اللباس 3 يخرج'' فيه جده ea‏ ويكون 
ام ملك بني هاجر . 


lege <U lege رياح‎ U lege اطربا‎ U ۳۳ > U (corner of the leaf missing) °f, U 
° ارض‎ U "blank space, lege eU 8£< Ú لآرفیق؟‎ U H£. U ege? t< BFH 
U ۱۹16۵61 >] Pf«U 
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13.10) When he said these words to me, I calmed down a little and 
my fear disappeared. (3.11) I began to look as the four winds in the sky 
were stirred up by each other? {3.12} and suddenly there was a white 
beast approaching from the winds of the South. It swallowed up the 
whole of the East and the West and the South and the North, and it 


drank most of the water of the sea, and it went down in the West | and 5 


on its head were twelve horns. And I approached the angel who spoke 
to me and I said: ‘What is this white beast?’ And he said to me: “This is 
the king of the Sons of Ishmael, the inhabitants of the desert". 

13.13) And I looked and suddenly there was a beast like that one, 
but its color was black, and it appeared on the winds of the North [and 
it ate the East and the West and the North]? and the South and it drank 
the water of the sea and it settled on the earth. And on its head were 
seven big horns as well as small horns. 

And I said to the angel: ‘Who is this, my lord?’ 

And he said to me: “This is a king | of the Sons of Ishmael as well, 
from the progeny of a man who is called Hashim, and the name of the 
one whom they will follow is called ۴ 

13.141 I also saw a bull approaching with gentleness and humility, 
coming out of the road of the South and on its head were five horns 
and he ate all the lands and he ran a gentle course until he settled on 
Tabor. And it said to the angel: ‘Who is this, my lord?". 

And he said to me: “This is the king Hadi Mahdi from M's family, 
from the progeny of the sons of a woman called Fatima, M's daugh- 
ter. | And just as the bull is calm and humble, his reign will also be in 
humility and calmness. In his day there will be great bloodshed. And all 
the kings, his cousins and his family, will fear him and the Sons of Ish- 
mael will stand in awe of him. He will appear in a garment like the one 
in which his forefather Mh appeared. And he will be the completion of 
the Sons of Hagar’. 


5 Cf Dan 7:2. 

6 For the apocalyptic animals featuring in (3.12]—193.18], see above: Ch. 3. 

7 Emendated on the basis of the other recensions. 

8 The name Muhammad is consistently abbreviated to ‘M’ in this recension. 
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)325( ونظرت الي امیر" لابس احمر خارج في طریق الغرب فقلت للملاك 
من هدا يا سيدي فقال لي هدا ملك یظهر من ال سفیان قرابة م ويطلع 
خيول | بني هاجر یعمهم بالسیف ویطردهم الي برية اترب* . Ja‏ 
)316( ثم ابصرت ایضا طایرا على شبه العنز" فیما بين الریاح فقلت للملاك 
من هدا“ يا سيدي فقال لي هداة ملك یظهر من بني قحطان . 

)317( ثم ابصرت اسد عظيم فضرب" کل من نظر اليه ووطي Slo‏ وبلع 
ولیس من شى ظهر له ولا وقف مقابله من تلك الحيوانات . وقلت للملاك 
من هدا يا سيدي . فقال لي هدا ملكا قویا اسمه مهدي ابن عیسوا وهو 
یقول في نفسه | انه م aly‏ قام من بين الاموات وانه ادا جا لم یعجبه ما تقدم jb‏ 
لیجعل GLY!‏ كلها واحده ویکون في ايامه شداید كثيره وحزن لم یکون في 
العالم مثله . 

}3.18{ ثم نظرت انسان لابس لباس اصفر فقلت للملاك من هدا يا 
سيدي فقال هدا ملك اخر من ملوك ولد اسماعيل ویکون في ايامه ملاکهم 
وفناهم . 

)319( ثم نظرت وادا نظرت 7 مرکبه احسن ما يكون من الراکب والزینه 
فقال لي ai done | Soul‏ — — 
هدا فقال لي الملاك هدا ملك الروم وهو يجي في اخر ملك بني اسماعیل 
ويملك في العام كله“ . 


ا ثم نظرت +* 17 >7 U‏ فظرب؟ 36017 “۴١‏ [آالماعزة U‏ ثيرب2 lege &U‏ 
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13.15) And I looked at a panther dressed in red, coming out of the 
road of the West. And I said to the angel: ‘Who is this, my lord?’ 

And he said to me: “This is the king that will appear from the family 
of Sufyan, relatives of M.? He will mount the horses of | the Sons of 7a 
Hagar, and put them all to the sword." And he will chase them to the 
desert of Yathrib.’ 

{3.16} Then I also saw a bird in the likeness of a goat on the winds." 
And I said to the angel: ‘Who is this, my lord?" And he said to me: 
“This is the king who will emerge from the Sons of Qahtan.’ 

{3.17} Then I saw a great lion. He hit all who looked at him and he 
trampled and ate and swallowed and there was nothing left of whatever 
came into his sight. And none of those animals could withstand him. 
And I said to the angel: ‘Who is this, my lord?’ And he said to me: ‘He 
is a strong king whose name is Mahdi, son of Esau. He will say about 
himself | that he is M and that he has risen from the dead and that if 7b 
he comes and is not pleased with what was before him, he will unify 
the whole of the faith. And there will be terrible things in his days and 
great sorrow, the like of which was never in the world.’ 

{3.18} Then I saw a man dressed in a yellow garment. And I said 
to the angel: “Who 1s this, my lord?’. And he said: “This is the last king 
from the kings of the Sons of Ishmael. And in his days will be their 
destruction and disappearance.’ 

13.19). Then I looked and suddenly there was a chariot, the most 
beautiful chariot and decoration possible. And the angel said to me: | 8a 
‘why do you not ask me about this chariot and its decoration?’. And I 
said: ‘for whom is this?’. And the angel said to me: “This is the King 
of the Romans and he comes at the end of the reign of the Sons of 
Ishmael and he will rule the whole ۶ 


9 This is incorrect; the Sufyanids are not relatives of Muhammad (See above, pp. 
72-76, for the background to this prophecy). 

10 This sentence is a mistranslation from Syriac. See above: Ch. 8, p. 213. 

۱۱ The Syriac term ‘goat-birds’ sepraya d-‘ezzé) has not been recognized as a technical 
term for yearling goats, and has been translated literally. In {17.73} it 1s rendered with 
another erroneous form. See also: Ch. 8, p. 213. 

1? Other recensions have Mahdi, son of ‘A’isha. 

13 See the note to (3.19) in ES (p. 261). 
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)3.20( وادا بعنز ' کبیر وهو مقبل ولیس یلقاه شي الا بلعه فقلت للملاك 
من هدا يا سيدي فقال لي هدا ابن احلاك الدي GL‏ في اخر العام كله وهو 
يملك العالم كله . 

)3.22( ونظرت الي رجل مقبل في رياح المشرق وهو لابس وقار وهيبه* | 8b‏ 
وعظيمه فقلت للملاك من هدا فقال لي هدا الياس النبي من اولاد" ابراهيم 
وهو افخر؛ من في العام بين يدي سيدنا ايسوع: المسيح . 

}3.23{ ثم ابصرت صلیب وتاج طالع dl‏ السا ونظرت ملاكين من النور 
یتوقدوا" فقلت للملاك من هدا JU‏ هولای مخاييل وجبراییل . 

}3-25{ ثم دنا مني ومن اللاك رجل اشقر فقال لي تعال معي فدهبت خلفه 
وقد فرحت فرحا عظی| وکانه اخد عضدي واختلع روحي واصعدها | الي ga‏ 
الس : 

: Jl dl فنظرت‎ (3.26) 

}3.27{ وادا نورا عظيا ليس مثله7 *l3‏ )3.28( ونظرت الي تسعة اجناد 
اللایکه المصطفه" }3.30{ والي عتيق الایام وخلص العام هكدا ياتي في اخر 
الزمان" مثل هده العظمه }15.33 ويصير کل شي WS‏ شي )3:34( ويكاني كل 
احدا لفعله ايها الانسان افتح عينيك وقلبك في كل ما تعاين )3.35( انظر الي 
الصديقين كيف هم صفوف في جنان النعيم مع الملايكه مسبحین" وانظر الي 
الخاطين كيف هم في العداب | الالیم . ob‏ 
ثم مضا الملاك وقال الحقني فلحقته فدخل الي موضع لم اراء احسن منه ولا 
اطيب رايحه }3.36{ JU‏ هدا مسكن ابوك ادم وامك حوا وهولاي هم LYI‏ 


' ا بعر‎ 2445 U 95 U PIU ?«U OU HU S< Ú الط‎ U M+ ]ی‎ 
1! المسبحين‎ U 
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{3.20} Then I looked and suddenly there was a big goat approaching 
and there was nothing that encountered him or he would swallow it. 
And I said to the angel: *Who is this, my lord?". 

And he said to me: “This is the Son of Perdition who comes at the 
end of the whole world, and he will rule the whole world.“ 

13.22) And I looked at a man approaching from on the winds of the 
East, dressed in great dignity, gravity and | glory. 

And I said to the angel: *Who is this, my lord?". 

And he said to me: “This is the Prophet Elijah, from the progeny of 
Abraham. He 1s the most magnificent one in the world before our Lord 
Christ’. 

13.23) Then I saw a cross and a crown going up | to heaven, {3.24} 
and I saw two angels of fire burning. And I said to the angel: *Who are 
these, my lord?". 

And he said: “These are Michael and Gabriel’. 

{3.25} Then a fair man came close to me and to the angel. And he 
said to me: ‘Come with me" And I followed him, with great delight, 
and it was as if he took my arm and took away my spirit and made it 
go up to heaven. 

{3.26} And I looked at heaven {3.27} and suddenly there was a great 
light, the like of which there is not. {3.28} And I looked at the nine 
hosts of angels standing in rows, (3.30) and the Ancient of Days and 
the Savior of the world. Likewise he will come at the end of time, with 
such majesty, (3.33) and everything will become like nothing. (3.34) 
And everybody will be recompensed for his deeds. {33.41} O man, 
open your eyes and your heart to all that you see. {3.35} Look at the 
righteous; how they form rows in the gardens of felicity with the angels 
chanting praise. And look at the sinners; how they are in agonizing | 
torment. 

Then the angel left me and said: ‘Stay close to me’, and I stayed close 
to him. And he entered a place, more beautiful and pleasantly scented 
than I had ever seen. {3.36} And he said: “This is the dwelling-place 


14 Cf. 2 Thess 2:3. 
15 Cf. Matt 17:11. 
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الطاهرین الياس واخنوخ وموسي Obs‏ وجیع الانبیاء الطاهرین 
والسلیحین ونظرت واداهم مجتمعين وادا اثني: عشر کرسیا منصوبین وداوود 
يظربة بالقیثاره ویرتل بالزامیر* )3.37( فقال لي دلك الشخص تفطن 
وتفرس وسالني حتي اخبرك | ایضا ايها الانسان هاتين الشجرتین اما تلك toa‏ 
فانها شجرة الحياه واما هادي فانها شجرة معرفة الخير والشر اما تري الي 
تلك العين العظیمه اصل عیون الامیاه ومنها تخرج الاربعة انبار "الدي في 
الدنياة سیحون وجیحون والدجله والفراة )3.38( انظر الي اسفل وفکر d‏ 
العمق Gall‏ هو جهنم . )3:39( انظر الي الخطاه الدين جحدوا دینهم کیفهم 

في النار التي لا تطفا "لاجل انهم نکروا السیح امنوا بضده هم في" العداب" 

| الدایم . 10b‏ 
ونظرت وادا فیها اناس ° لا Las‏ عددهم وهم یعجون Os pus‏ باسنانهم 
ولیس احدا يسح اصواتهم 


(4) فلكزني في ظهري دلك الملاك كانه نبهني من نومي وقال لي ادهب dl‏ 
موریق ملك الروم Sly‏ عصاتك بين يديه وقول له هکدا ینکسر ملكك 
ولیس هو كا تقول انك ترید لنفسك }4.2{ فاما انا فاني کا خرجت من 
طور سينا صرت الي موریق | فقلت له كا قال لي الملاك فلم يغضب ولم يرد na‏ 
علي موريق بل قال لي يكون هوا" الرب ومشيته )4.3( وكان دلك بحضرة 
قواده وجنوده فاما احدهم لما سمع كلامي وما خاطبته به وانه يغلب وان 
دلك من الله OS‏ خرح عليه فقاتله وقتله وتمت عليه القضیه . 

}4-4{ ثم qM‏ روح القدس ان ادهب الي ارض فارس ففعلت ودخلت dl‏ 
كسري فكسرت نصف عصاتي بين يديه وقلت له هكدا انكسر ملكك | من nb‏ 
ولد حمار البريه الدين هم rele! NOY sl‏ فلم يغضب كسري ولم يرد علي 
جواب ردي بل سالني وقال لي هل دخلت علي موريق ملك الروم فقلت 


U‏ ويصرون9 "eU "te, Se‏ نع 1>0 U‏ ضرت؟ U PFU‏ وهرون1 
U ll U‏ >م10 
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of your father Adam and your mother Eve. And these are the virtuous 
fathers: Elijah, Enoch, Moses and Aaron, and all the virtuous prophets 
and apostles’. And I looked and they were there together and there 
were twelve thrones standing. And David played the lyre and chanted 
psalms. {3.37} And that person said to me: ‘Comprehend and look 
closely and ask me questions, so that I may enlighten you again. | O 
man, these are two trees. As for that one, it is the tree of life. As for this 
one, it is the tree of the knowledge of good and evil. And do you look at 
that great spring, the source of the water springs, from which the four 
rivers that are in the world, Sihon, Jihon, the Tigris and the Euphrates, 
come out. (3.38) Look down and reflect on the depth that is Gehenna. 
{3.39} Look at the sinners who renounced their religion; how they are 
in the fire that will not be quenched. Because they denied Christ and 
believed in his opponent they are in eternal | torment.’ 

And I looked and there were innumerable people in it, crying for 
help and gnashing their teeth, and there was no one who heard their 
voices. 


{4} Then that angel struck me on my back, as if he woke me up from 
sleep. And he said to me: ‘Go to Maurice, the King of the Romans, 
and break your staff before him. And say to him: “Likewise will your 
rule be broken, and it is not, as you say you would want, for yourself”. 
{4.2} I then, as I left Mount Sinai, went to Maurice. | And I told him 
as the angel had told me to do. And Maurice did not get angered nor 
did he try to refute me. On the contrary, he said to me: ‘Let the will of 
the Lord and His volition be done’. {4.3} And this was in the presence 
of his officers and soldiers, and one of them, when he heard my speech 
and what I had said to him and that he will be defeated and that that 
will be from God, he rebelled against him, fought with him and killed 
him and the matter was fulfilled through him.!6 

{4.4} Then the Holy Spirit inspired me to go Persia and I did so 
and I went to Chosroes. And I broke half of my staff before him and 
I said to him: ‘Likewise will your rule be broken by the progeny of 
the desert | ass, who are the Sons of Ishmael’. And Chosroes was not 
angered nor did he give me an evil reply. On the contrary, he asked me: 
‘Did you call on Maurice, the King of the Romans?’ 


16 This is a reference to the events of November 602. See ES, p. 265, n. 27. 
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له نعم فقال لي ایش! رد عليك:" فقال هوا "الله یکون" )4.5( فقال اما الشیخ 
المباركة من اين جيبتنا مده الاعاجيب ومن" هده الامور التي اتيت ہا بحق”7 
فقلت له من طور سينا من الموضع الدي كلم الله موسي وفيه قبل التوراه | a‏ 
وقال يا راهب خبرنا عنما ابصرت هناك }4.6{ فقلت له اني رايت حار البريه 
قد اخد التاج عن راسك ووطيه برجله فلم يرد كسري عليه شيا . 


m 
N 
° 


واقول السجود V‏ بكرن الا لصلیب واحد لا AS!‏ ولا یکون ف البیعه الا 
صلیب واحد واعطيتهم البراهين والشهادات البینه فبلم" دلك الي اسقف 
ارمینبه فغاضه | ذلك وامر اصحابه ان يطردونيٍ ويخرجوني من بلادهم 12b‏ 
وجعلوا يطردوني من مدینه الي مدينه فلا رايت دلك خرجت من ارضهم 
Ul‏ حزين (6) ومریت" الي البريه اعني برية ولد اساعيل )04( وهم 
متل البهايم فاخبرتبم عنا یصیروا" اليه NB‏ امرهم )65( des‏ ملکهم 
وانہم یملکون البلدان عشر سوابیع }6.6{ وعرفتهم وفررت pe‏ خبر 
الاله 12 السا وقدرته وعزته وسلطانه وعملت علي خلاصهم من الكفر 
وردهم | عن عبادة الا صنام ]16.8 فلا SL):‏ الايام بنو 14 لي قلايه وحفر ولا 13a‏ 
d‏ بجانبها بير ماء VC Ul s‏ مند اربعین سنه وضده acs yall‏ الدي تراه 
واطاکوره فانا بها متعزیا وانا مکرم من جميع ولد اساعيل . 


?f«U ~U ?«U °lege + U > € "lege als‏ فقلت له U "lege‏ اي شى! 
U "f«U <€‏ تطاولت U Mlege we U !!«U PSU Plege‏ ومررت! U‏ 
U‏ الفرش | الغوش؟ 18 
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I said to him: ‘Yes’. 

And he said to me: ‘What did he reply to you?’, and |I said|: ‘he 
said “Let the will of God be’.” {4.5} And he said: ‘O, blessed sheikh, 
from where have you brought us these wonders and from where, in 
truth, are these matters which you have brought?’ 

So I said to him: ‘From Mount Sinai, from the place where God 
spoke to Moses and where he received the Torah’. 

And he said to me: ‘O monk, inform us about what you saw there’. — 12a 

{4.6} And I said: ‘I saw the desert ass taking the crown off your head 
and he trampled it with his foot’. And Chosroes did not reply anything 
to this. 


{5} Then I left Persia and went to the land of Armenia and I started 
to preach and say ‘One should bow in worship to one cross only, not 
to many, and there should be only one cross in the church’, and I 
gave them clear proofs and testimonies.” This reached the bishop of 
Armenia and it enraged him. He ordered his officials to expel me and 
to remove me from their country. They began to chase me from city to 
city and when I became aware of this I left their country, sad as I was. 
{6} And I went to the desert, I mean the desert of the Sons of Ishmael, 
{6.4} and they were like animals. I informed them of what would 
happen to them {6.5} and about their rule and about the fact that 
they would rule the lands for ten great weeks. {6.6} I taught them and 
affirmed to them the news about the God of heaven and His power, His 
glory and His might, and I took pains to rid them | of their unbelief 13a 
and to convert them from the worship of idols. {6.8} And when many 
days had passed, they built a cell for me and dug a water well for me 
next to it. And I have been staying here for forty years. And this hut 
that you see and the little garden; that is where I find solace. And I am 
honored by all the Sons of Ishmael.’ 


17 ES has Bet Aramayé, rather than Armenia, which is more logical, considering the 
fact that the monk flees to Arabia afterwards. 
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)7( عندما! قمت* عنده سبعة ايام ولحقت رجن MA‏ عرض He es‏ 
}7.1{ فاجتمع او لاد del!‏ مع تلمیده ومعي فاخدناه d‏ سبانهة وجعلناه 

في ثابوث بعد ان صلینا عليه . 

}8{ واظهرت عضامه عضامه* عجایب كثيره ودلك انه قتل اخ لاخیه ib‏ 
والدي قتل اخيه زعم ان ملوکه Pa‏ )8.1( ویبست يد القاتل . 

tes {9}‏ دلك ظهر انسان یعرف بکتب؟ الاحبار )94( من نسل ابراهیم 
وجعل ely‏ ولد اساعیل )94( ess‏ قول سرجيس )95( Ss‏ هم 
هدا الدي یظهر منکم" هو البارقلیط sul‏ ذکره السیح انه ede GL‏ }9.7{ 
وعلمهم اشياة کثیره من التوراه والانبیا وغير دلك من اخبارهم . 





10( واخبرني تلمید سرجیس وقد كنت انا عنده في قلایته التي 
كانت لمعلمه وجعل | يخبرني بفضایله وبکثرة معرفته وتقدمه في العلوم ya‏ 
بطهارته" وقال لي حقا" اخبرك يا اخي" وحق السید السیح الدي ایاه 
sel‏ اني لا ازید ولا انقص في fro) QOS‏ اني كنت مصاب من 
الشیطان وکان قد طلع بي حب ردي في جميع جسدي فضجروا والدي" 
مني }10.2{ وکنت Paol‏ وحدي تاا فوحدني! سرجيس هدا الشیخ 
المبارك سالني عن dE‏ فاعلمته ان والديي طردوني بسبب ما dU‏ من 
الشيطان | وما ظهرني من المرض }10.3{ JU‏ لي هل تومن بالسيد ab‏ 
المسيح وهو يشفيك من اوجاعك فقلت له ان رايت الشفا فانا اومن 
بالسيد المسيح عند دلك وضع يده علي ورسم علي رسم الصليب فشفاني 
وخرج مني الشيطان }10.5{ وقال d‏ انصرف الي والديك ففعلت دلك 


li تاو‎ 3i+IU badly readable, also in U (ail?) “lege > U (ditt) lege + فوضعوه‎ 
علي عظام سرجس فعرف من قتله‎ U lege یکعب‎ (cf. other recensions) 7 منهم‎ U ĉlege i U 
9«U ۷+ حتا‎ U 1۶+ gU ادور*'‎ € “lege فوجدني‎ U 
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{7} When I had stayed with him seven days, an illness struck this 
Sergius and then he died. {7.1} Then Sons of Ishmael came together 
with his pupil and with me and we put him in cloths and placed him in 
a coffin, after we had prayed for him.'? {8} And his bones showed great 
miracles, for | a brother killed his brother, and the one who killed his 
brother claimed that his slave had killed him. And they put him with 
the bones of Sergius and then it was known who killed him, {8.1} as 
the hand of the murderer withered. 

{9} After that a man appeared who is known as [Kab] al-Ahbar,? 
19.1) from the progeny of Abraham. He began to teach the Sons of 
Ishmael {9.4} and to invalidate the word of Sergius. {9.5} And he 
said to them: “The one who will appear from amongst you, he is the 
Paraclete whom Christ mentioned as coming after him"? {9.7} and he 
taught them many things from the Torah and the Prophets and also 
some of the stories of theirs. 


{10} Sergius’ pupil enlightened me, while I was with him in his cell, 
which had belonged to his teacher, and he began to | tell me about 
his virtues, the greatness of his knowledge, his excellence in the sciences 
and his saintliness. And he said to me: ‘Verily, I will inform you, my 
brother, and with the truth of the Lord Christ whom I worship, I will 
not add to nor detract from my words. {10.1} I was afflicted by the devil 
and terrible pustules had erupted in my whole body. So my parents 
were displeased with me {10.2} and I was kept away, wandering around 
alone. Then Sergius, this blessed old man, found me. He inquired 
about my situation and I let him know that my parents had chased me 
away because of the devil having taken hold of me | and the illness that 
had manifested itself in me. {10.3} And he said to me: ‘Do you believe 
in the Lord, Christ? He will cure you from your ailments’. And I said 
to him: ‘If I see the healing, I will believe in the Lord Christ’. At that 
moment he put his hand on me and made the sign of the cross over me 
and then he healed me and the devil left me. {10.5} And he said to me: 


1$ The word translated as ‘cloth’ seems to read GL, which is probably related to 
sabantyya, pl. sabana, ‘pièce de lin ou de coton’; Dozy, Supplément, vol. 1, pp. 630-631. 

1? The name is given as kutub and is emendated on the basis Syriac recensions. 
About the role of this Jew in early Islam as depicted in anti-Muslim polemics, see 
above: pp. 159-160. 

20 For the background of this alleged prophecy, see the translation of ES, pp. 299- 
307. 
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ورجعت الي والدي معافا منا كنت فيه فلا نظرا الي فوجدونی" Blas‏ )10.6( 


فرحا بي فرحا شدیدا وعجبا منا وهبه الله لي | }10.7{ وشاع ابر بدلك a‏ 


all‏ س sr pete I‏ ول عون تاد سمل 
فشفاه فاما انا GU‏ ترکت امي وابي ورجعت اليه وکنت اخدمه وصل" معه 
>| اليه بغلام شاب اخرس ابكم ورجل اخر به نملهة فارسیه ورجل اخره 
كان فيه جرب وقروح فشفاهم وكان يقف علي جمالهم واغنامهم ويبارك 
عليها فتنمي وتزيد }10.8{ وعجايب كثيره كان يعملها }11{ وكان كبارهم 
واشرافهم | ost‏ اليه فيعلمهم العلوم LAYI‏ ويسمعون كلامه ویتعجبون 
منه ويعرفهم امانته وكان كثيرا من مشايخهم يجتمعون ويستريحون عنده 
وتسرح اغنامهم وجمالهم ويسقوهم من دلك البير الدي له )113( وكلا 
كان هم یقول" کانوا يصدقوه 5 [US‏ كان يامرهم کانوا یفعلوا" وکان یعلمهم 
الامانه قليل قليل )1.4( وکان يقول هم يا بني اسماعيل واولاد هاجر 
سکان البراري )11.5( ان الله سبحانه يقيم منکم رجل عظیم }11.6{ ویکون 


he‏ جلیلا یدعا علي الارض وکلکلم" تخضعون له وتطیعونه ویعطیه 
Ha NI — Jl‏ السا اللك والسلطان عليكم وعلي غيركم ویکون اسمه e‏ 


}12{ ولا كان في بعض الایام وکان العلم خارج عن قلايته فنظر من بعد 
قوم مقبلين الي بير الاء وکان فیهم م | وهو صبي PIP‏ )12.1( فلا نظر 
اليه عرفه وقال لي انسان عظيم وجليل معهم وسيكون منه امرا عظی| وقال 
لي ويحك ان هدا gull‏ من الاسماعيليين مقبل الي بير الماء سياخد اسم 
النبوه ويملك هو واولاده" علي الارض سنينا كثيره وجعل يحدثني احاديث 
عجیبه تصيرة! }12.3{ e‏ هو تحدثني اد وصلوا القوم الي البیر" ودخلوا 
اليه مثل عادتهم }12.4{ وبقي م عند البیر وهو يقول لرفیق له ادا خر جوا" 


I< Ú ?f«U lege LAU >] lli U <U <U FFU faU "lege 
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‘Go back to your parents’. I did that, and returned to my parents, 
freed from what I had had. When they saw me healed {10.6} they 
rejoiced greatly and they were astonished by what God had granted 
me. (10.7) | And the news spread in that town, and when the Ish- 
maelites heard it, they went and took a madman to him, bound in 
chains, and he healed him. As for me, I left my mother and father and 
returned to him. I used to serve him and pray with him. And they came 
to him with a mute and dumb boy, and another man who had a tumor, 
and another who had mange and ulcers, and he healed them. And he 
used to devote himself to their camels and sheep and to bless them, and 
they grew and increased. {10.8} He performed many wonders, {11} 
and their important and eminent men | used to come to him and he 
would teach them the divine sciences. They would listen to his words 
and marvel at him. He taught them his faith and many sheikhs used to 
come together and rest with him, while their sheep and camels grazed 
freely and they watered them from that well of his. (11.3) Whatever he 
used to say to them they would believe, and whatever he commanded 
they would do. And he taught them the faith little by little. {11.4} He 
used to say to them: “Sons of Ishmael and Sons of Hagar, inhabitants of 
the desert, {11.5} God, praise be to Him, will raise up from you a great 
man, {11.6} and from amongst you there will be | kings of the earth, 
from his loins, his people and his tribe. He will become great and his 
affair will become very important, magnificent and glorious will he be 
called on the earth. All of you will submit yourselves to him and obey 
him. The Lord, God of heaven, will give him rule and dominion over 
you and others, and his name will be M’ {11.7} And the Ishmaelites 
used to listen to his talk and marvel at it. 


{12} And on a certain day, while the teacher was outside his cell, he saw 
people from far away approaching the water well, and M, | still a small 
boy, was with them. {12.1} And when he looked at him, he recognized 
him and he said to me: ‘A great and glorious person is with them. 
Something great will be achieved by him’. And he said to me: ‘Woe to 
you! That one, who is approaching the well with the Ishmaehtes, will 
acquire the standing of prophethood. He and his sons will rule over 
the earth for many years'. And he began to talk to me about wondrous 
events that will happen. {12.3} And while he was talking to me, the 
people arrived at the well and went inside | his cell|, according to their 
habit. {12.4} And M stayed at the well, saying to a comrade of his: 
*When the sheikhs come out, | you and I will enter". 
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. الشایخ | دخلت انا وانت‎ 

}12.5{ فقال المعلم للذين كانوا عنده ان معكم انسان عظيم' : سیعظم" 
شانه . فقالوا له ان معنا غلامين فقال لهم ادعوا بهم لانظر اليهم )12.6( 
فاادعوا" ke‏ فلا دخلا اليه عظم احدهم ويجله mus‏ اكثر من الاخر 
واراهم؛ العلامه التي كانت فيه واعلمهم با ابصره علي راسه }12.8{ وقال 
هم احفضوا واحدروا عليه من الیهود . 

}13{ وقام العلم وصلا وبارك عليه ودعا له وقال الرب بعطيك يا ولدي | 
املك ولاولادك" من بعدك ویکبر اسمك یعلوا" دکرك علي جميع الامم ویکثر 
جیوشك جدا وائنا عشر ملكا تکون من نسلك ویملك من اهلك ملوك 
كثيره ویکون ملكهم في الغرب وارض بابل وغیرها ومسکنهم ASI‏ ارض 
اهل بابل العظا وملکهم يدوم في الارض ویفتحون مدنا عظیمه ویکسرون 


مقابلهم الا يكون مغلوب وقال له يا ابني عود الي فلما سمع م کلام العلم 
عانقه وانصرف هو والجاعه” فلا كان بعد مده عاد اليه وسلم عليه فقال 
له العلم يا ابني اسمع واوعي كلا تسمع مني في قلبك فلم یزالا يحدثان 
YL +‏ 

ENE اتسوا‎ d 

(ra)‏ فقال له من طور سينا حيث کلم الله لموسي فقال له م فمن الدي 
كشف لك دلك . 

فقال له بحيرا الله الدي كشف لي عنه واعلمني اياه . 

SUB | )14.2(‏ له م فمن الدي بعئك" تنبین" بها! . 

فقال له بحيرا الله الدي بعتنى الخبر با يكون منك وانك تكون ملك وريسا 
ومدبر لبني عمك وغیرهم من ساير الامم }14.3{ واربعة وعشرون ملك 
تقوم من نسلك وبك تنشرف بنو عمك )144( وانت تخلصهم من السجود 
للاصنام والشیاطین والشرك بالله الي ان یسجدون لله الواحد . 

)14.5( فقال له م وانت لاي شي تسجد . 
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{12.5} And the teacher said to those who were with him: “There is 
someone important with you, who will have great stature’. 

They said to him: “There are two boys with us’. 

He said to them: ‘Call them in, so that I can see them’. 

{12.6} And they called them in and when they entered he extolled 
one of the two and glorified him and raised him to a higher position 
than the other one. He showed them the sign that was on him and 
informed them of what he saw above his head. (12.8) And he said 
to them: ‘Protect him and guard him against the Jews’, {13} and the 
teacher rose, prayed, blessed him, and called him to him. {13.1} And 
he said: ‘God will grant the kingship, my son, | to you and your sons 
after you. And your name will become great and your repute will 
spread over all the nations. Your armies will be very numerous and 
twelve kings will come forth from your descendents. Many kings will 
reign from amongst your kin and their rule will be in the West and 
in the land of Babel and other places. Their abode will be most of 
the great land of the people of Babel and their rule will last long on 
earth. They will capture great cities and defeat many armies and they 
will overpower giant kings. And there will be peace amongst them. No 
king will rise up | against them who will not be defeated.’ And he said 
to him: ‘Return to me, My son’. And when M had heard the words 
of the teacher he embraced him and departed with the group. After 
some time he returned and greeted him. ‘The teacher said to him: ‘My 
son, listen and keep all that you hear from me in your heart’, and they 
continued to talk for a long time. 

{14} And M said to him: ‘From where did you get this knowledge?’ 

He said to him: ‘From Mount Sinai where God spoke to Moses’. 

{14.1} And M said to him: ‘And who was the one who revealed it to 
you? 

And Bahira said to him: ‘God is the one who revealed it to me and 
who taught it to me’. 

{14.2} |And M said to him: ‘And who is the one who sent you to 
prophesy about it?’. 

And Bahira said to him: ‘It was God who sent me to inform you of 
what will become of you and that you will be king, head and leader of 
your people and others from all the nations. {14.3} Twenty-four kings 
will rise from your progeny and your people will be honored because of 
you. {14.4} You will liberate them from the worship of idols and devils 
and polytheism, in order that they worship the One God.’ 

{14.5} And M said to him: ‘And you, what do you worship?’ 


19a 


19b 


20b 


396 CHAPTER ELEVEN 


فقال له بحيرا انا اعبد الله | الدي خلق الساوات والارض والنور والظلمه 
والبحار واجبال وطیور" JE‏ وسباع الارض والناس وکل شي یدب علي 
وجه الارض GH‏ تسبح له اللایکه وتقول قدوس قدوس قدوس رب 
القوات الدي امتلت الارض من تسبحته . 

}14.6{ فقال له م اين مسکن هدا الاله الدي تصفه بهده الصفه . 

. له بحیرا مسکنه في السماوات‎ JUS 

}14.7{ فقال له م فانت من اين تدري دا . 

| فقال له بحبرا التوراه؛ Lg Wy‏ 

}14.8{ فقال له م من هم الانبیا . 

JUS‏ له Low‏ اناس من اولاده ادم صدیقین يخافون الله يحافظين وصایاه 
اعلمهم روح القدس واهمهم الله ان یقولوا" الشي قبل ان یکون . 

QU {14.9}‏ له م من هو روح؟ القدس . 

فقال له بحيرا روح القدس هو روح الله الحي بعثه" الله من قبله الي كل من 
يخافه ويعمل هواه . 

}14.10{ فقال له م وانت لمن تسجد . 

فقال له بحیرا اليس قد قلت لك اني اسجد لله | 

)14.11( قال له م والناس كلهم لمن یسجدون . 

قال له Low‏ اما اصحايي والدین یقولون بقولي فهم یسجدون لله واما ساير 
الامم فهم يختلفون بعضهم یسجدون للحجاره وبعضهم للشمس وبعضهم 
للقمر وبعضهم للشیاطین وبعضهم للاصنام النحوته مثل اکثر بني عمك 
والدین هم OV‏ مشرکون V‏ راي الله جل اسمه وتعالي دکره الي العام 
تحنن عليهم ورحم خلقه فبعث الانبیا ردوا خلقه الي معرفة الله | والسجود 


٩. 4) 
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And Bahira said to him: ‘I serve God, | who has created the heavens 
and the earth, light and darkness, the seas and the mountains, the birds 
in the sky and the beasts of the land, the people and all that creeps on 
the face of the earth, whom the angels praise, saying ‘Holy, Holy, Holy, 
Lord of hosts, with whose praises the earth is filled’. 

{14.6} M said: ‘Where is the abode of this god, whom you describe 
in this way?’ 

Bahira said to him: ‘His abode is in heaven’. 

{14.7} And M said to him: ‘And you, from where do you know this?" 

And Bahira said to him: ‘From the Torah and the Prophets’. 

{14.8} And M said to him: ‘Who are they, the prophets?’ 

Bahira said to him: ‘Righteous people from Adam’s children, who 
fear God and keep his commandments. The Holy Spirit taught them 
and God inspired them to say a thing before it happens’. 

{14.9} M said to him: ‘Who is the Holy Spirit?’ 

And Bahira said to him: "The Holy Spirit is the spirit of the Living 
God. God sends it from with Him to all who fear Him and fulfill His 
will. 

{14.10} And M said to him: ‘And you, who do you worship?’ 

And Bahira said to him: ‘Have I not told you that I worship God?’” 


{14.11} | M said to him: ‘And all the people; whom do they wor- : 


ship?’ 

Bahira said to him: ‘As for my friends and those who advocate the 
same as what I say, they worship God. As for the other nations, they 
differ; some of them worship stones, some of them the sun, some of 
them the moon, some of them the devils, some of them carved idols, 
like most of your people and those who are until now polytheists. And 
when God, may His name be glorified and may His remembrance be 
exalted, looked at the world He pitied them and had compassion for 
His creation and He sent the Prophets to convert His creation to the 
knowledge of God | and the worship of God’. 

{14.14} M said to him: ‘I heard you mention Christ. ‘Tell me who 
this Christ is’. 

And he said to him: ‘Christ is the Word of God and his Spirit’. 


?! [sa 6:3. 

22 For a discussion of the ways in which Bahira explains his faith, see Ch. 4, pp. 
104-113. 

23 The monk explains his faith in Qur’anic terms, echoing Q 4:171. See Ch. 4, pp. 
106, 111-1۰ 
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)14.15( فقال له م السیح نبي ام الاه . 

قال" له بحیرا السیح هو الاه وهو انسان . 

}14.17{ فقال له م كيف یکون هدا . 

فقال؛ له بحيرا لان الله بعث * جبراییل الملاك الي امراه طاهره عدري واصلها 
من نسل ابراهيم فحبلت بقول جبراییل من غير مباضعة رجل ولا زرع 
بشر وولدت وبقیه* عدري |S‏ كانت فمکت" تلك الروح والکلمه في دلك 
الانسان المولود من مریم العدري فصار انه" انسان *. 

JUS | {14.18}‏ له م وکیف ولدت امراه pe ol pte‏ زرع وبقیت عدري علي aia‏ 
BL‏ . 

قال له Lew‏ الم اقول لك ان روح الله نزل من السا ولبس جسدا لان 
جبراییل قال هده الامراه ابشري ايتها العدري فان الرب معك مبارکه انتي 

في النسا ومبارکه هي ثمرة بطنك وانك ستلدین ابننا" ويدعي اسمه Se rile‏ 
فقالت من اين یکون لي دا وانا d‏ اعرف رجل قط فقال ما روح القدس | ab‏ 
تحل بك والولود منك ابن الله هو" يا م هو السبح اياه اعبد وله اسجد لانه" 
کلمت الله وروحه متجسده من مریم العدري" . 

}14.20{ فقال له م فمتا طلع الي السا وکم اقام في الارض . 

UG‏ له بحبرا اما اقامته*" الارضن فکان ثلائین سنه فى يلد يقال UA,‏ البیت 
القدس وعمل عجایب عظیمه واقام موتا" وفتح اعين عمیان وابرا البکم 
وطهر البرص واقام القود وعمل اشیاتا كثيره لا تحصا | وکان یعلم الناس 22a‏ 
تعليها حسنا ويبين لهم سنن غریبه" من اعمال البر وان الیهود الدین کانوا في 
البیت القدس صلبوه علي يد رجل كان والي عليهم من قبل ملك الیونانین" . 


1 + ف‎ U P+ قال له بحيرا السیح هو الاه وانسان فقال له م كيف یکون هذا‎ U (ditt) 3i > U *lege 
+ کلمته وروحه من السا على يد‎ U (1620 ۲ ت‎ U + نات‎ "lege + للا‎ €  ?legei + و‎ U 
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{14.15} And M said to him: ‘Is Christ a prophet or a god?’ 

And Bahira said to him: ‘Christ is God and man’. 

{14.17} And M said to him: ‘How can that be?’ 

Bahira said to him: ‘Because God sent his Word and his Spirit from 
heaven, at the hands of the angel Gabriel, to a virtuous virgin, whose 
origin was from the progeny of Abraham. She conceived without inter- 
course with a man and without the seed of a human, in accordance 
with the word of Gabriel. And she gave birth and she remained virgin 
as she was. And that Spirit and the Word abided in that man born from 
the Virgin Mary, and he became God and man’. 

{14.18} | M said to him: ‘And how can a virgin give birth without 
seed and remain a virgin like she was?’ 

Bahira said to him: ‘Do I not tell you that the Spirit of God descend- 
ed from heaven and clothed himself with body, as Gabriel said to this 
woman: “Rejoice, o virgin, since the Lord is with you, blessed you are 
among the women and blessed is the fruit of your womb. You will give 
birth to a son and his name will be Emmanuel’. And she said: “How 
will this happen to me, while I do not know a man at all?” And he said 


to her: “The Holy Spirit | will overshadow you and the one born from : 


you will be the Son of God”.** He, M, is Christ, him do I serve and him 
do I worship, because he 1s the Word of God and His Spirit, incarnate 
from the Virgin Mary.’ 

{14.19} And M said to him: ‘And where is Christ?’ 

Bahira said to him: ‘He is heaven’. 

{14.20} And M said: ‘And when did he ascend to heaven, and how 
long did he stay on earth?’ 

Bahira said to him: ‘As for his stay on earth, he was thirty years in 
a town called Jerusalem and he worked great miracles. He raised the 
dead, opened the eyes of the blind and healed the dumb, cleansed the 
lepers and made the lame stand up, and he did many, innumerable, 
things. | And he used to teach the people a good teaching and demon- 
strated to them the wondrous deeds of the works of piety, but the Jews 
who were in the Jerusalem crucified him, at the hands of a man who 
was ruler over them, before the reign of the Greeks’. 

M said to him: ‘Who are the Greeks?’ 


24 Of. Luke 1:28-35, Matt 1:23. 
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قال له Low‏ هم الروم وجعلوه في قبر وقام بعد ثلاثه' ايام وصعد الي السماء 
وراب Mele‏ جاع البهوه US‏ قل n smk‏ واوا hole (hay ty‏ 

فقال له م نعم ان هدا الامر عجیب؛ وامرا شنيعة وانك لقایل | مصدق 22b‏ 
القول فهل الامر عندك صحیح . 

فقال له الم يبلغك ما فعلته باصحايك من OLY‏ والعجایب . 

فقال له انما فعلت دك بقوة السیح وباسمه . 

)14.22( فقال له م فکیف تسجد لانسان صلبته الیهود . 

ال Load‏ معاد ال ان af. ata dee‏ سخرکی لاله اقا pol‏ 
ناسوت انسان نعم واعلم یا میم* انه GU‏ ويدين LAM‏ والاموات يوم 
القيامه . 

JUS {14.24}‏ له م وما هي القيامه . 

قال له | esi:‏ ادا الت UE‏ وظویت الس والارضی مل ال clle‏ ده 
وجلس الله علي منبره العظیم ° وامر* ملایکته يجمعوا خلايقه یقیمهم عن 
ا Srt C T nn‏ 

الغضوب علیهم الضاالین . 

فقال م يا بحیرا لقد جبتناه بشیا فزیدنا منه . 
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And Bahira said to him: “They are the *Rüm'.? And they put him 
in the grave and he rose after three days and ascended to heaven, and 
a group of Jews saw him ascend, so they followed him and believed in 
him and accepted his teaching". 

And M said to him: “Yes, this matter 1s astonishing and 16 1s an 
abominable matter. You are indeed a trustworthy | speaker, so is this 
matter true according to you?’ 

And he said to him: ‘Has the news not reached you about the signs 
and miracles that I worked in your companions?" 

M said to him: ‘Yes’. 

He said to him: “I did this with the power of Christ and in his name’, 

{14.22} M said to him: ‘How can you worship a man whom the Jews 
crucified?". 

Bahira said to him: ‘God forbid that I worship a human being! Nay, 
I worship God who came and clothed Himself with the human nature 
of man. Indeed, and know M that he will come and judge the living 
and the dead on the day of the resurrection.’ 

{14.24} M said to him: ‘What is the resurrection?’. 

Bahira said | to him: “That is when the world comes to an end, and 
heaven and earth will be rolled up like a scroll. God will sit down on 
His lofty pulpit and order the angels to collect His creatures and to 
place them on His right-hand and His left-hand sides. And the people 
on the right, they are the righteous, the triumphant. And the people on 
the left are the sinners, on whom wrath rests, those who are astray. 

M said to him: ‘Bahira, you have already brought us something, so 
tell us more’. 


25 Rather than saying that Christ was crucified when Jerusalem was ruled by the 
Romans, the redactor of the Legend has decided to refer to the period as the time 
before the Greeks (al-Yunaniyyin) who he explains are also called Rim, i.e. Byzantines. In 
this manner the Legend avoids having to state that Christ was crucified under the Rim, 
a term which can refer to the Romans as well. This passage suggests that this recension 
is Melkite, as one expects that Melkites in particular would want to avoid at all cost the 
suggestion that Christ was crucified under the Byzantines. 

?6 This description of the sinners echoes Q 1:7. In the opening chapter of the 
Qur'an, the Fatiha, Muslims implore God to guide them to the straight path and not 
to count them with the sinners, who are also described as those ‘on whom wrath rests, 
those who are astray'. Christian apologists took this as a sign that Muslims are secking 
divine guidance because they are not guided yet and hence used the Fatiha against 
Muslims (see the discussion m Ch. 5, pp. 131—132). Similarly, in this passage the words 
of the Qur'an are appropriated in order to suggest that it is only the faith in Christ can 
save one from error. 
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قال له Lee‏ ان Gull‏ عندي من مکتومات الاسرار من فوق ما عسا ان 
ابوح به فلا تقطعني | فاني اليك اتياه باشیا عجیبه واعلم ان لولا بني عمك 
واهلك لكنت انا اسيره اليك لانك [die‏ عندي وجلیل في عيني وقلبي 
ولست بمستحق ان تقبل الى ولکن دلك بفضكك . m‏ 
فجازاه" م خیرا وتشکر له وعانقه وقبله بين عينيه وراسه . 

)15( فقال م يا بحیرا ان كان ما تقوله حق فاسالني* ما شيت حتي اعطيك 
ol!‏ . 

)15.1( فقال له بحيرا حاجتي اليك اصحابي الومنین بالسیح وهم العروفین 
بالنصاري؟ . 

فقال له م وهم اصحابك | . 

}15.2{ قال له بحیرا هم قوم متواضعين وفیهم قسان ورهبان وشیامسه 
خافون الله ویومنون بالاخره N‏ یتعضمون ولا يستكبرون وهم یصلون 
علي الصالحين والطالحين ويحبون اصدقاهم واعداهم وفیهم قوم متوحدین 
یسکنون ديارات قد بنوها في البراري ولا يصاحبون النسا ولا يحبون 
المكاسب }15.3{ واعلم يا م انك ادا امنت اليهم فان الله يطول عمرك 
وحيات اهل بيتك من بعدك ولا يقوم بين يديك | ملك الا وانت غالبه 
وقاهره )154( وليس لك مقاوم الا ملوك الروم eel‏ يساووك في الحروب 
واللك s‏ اخر ملکك وملك ولذك تغلب الروم e‏ الارض كلها ee‏ 
يتوكلون علي الصليب وبه يحاربونك” . 

)16( قال له م يا بحيرا كيف تامن بي اهل بيتي وبني عمي . 

قال له بحيرا قد عرفتك ما تحتاج اليه وانا ايضا اعرفك وقوة الله تعضدك 
لانه هو الله الدي نصبك هدا الامر. 

)61( قال له م ان بني عمي ان علموا ان | اصير عليهم ريسا احتالوا 
عليي" وعليك وقتلونا جميعا . 


' ا اتيك‎ ?«U فجزاه* [آاصيرة‎ U فسالني*‎ U LIU يحاربوكم”‎ U *£«U 
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Bahira said to him: ‘I have some more hidden mysteries from on 
high, which I may disclose, so do not stay away from me, | as I bring 
you marvelous things. Know that if it were not for your people and 
your relatives, I would come to you, because you are great and exalted 
in my eyes and my heart, and I do not deserve to receive you—that 1s 
only through your kindness.’ 

M wished him the best and thanked him, embracing him and kissing 
him between his eyes and on his head. {15} And M said: ‘Bahira, if 
what you say is true, then ask me whatever you like, and I will give it to 
you’. 

{15.1} And Bahira said to him: ‘My request to you concerns my 
friends, the believers in Christ, who are known as Christians’. 

And M said to him: ‘And they are your friends?’. 

{15.2} | Bahira said to him: “They are a humble people, and among 
them are priests and monks and deacons, who fear God and believe in 
the hereafter. They are not haughty and not proud, and they pray for 
the righteous and the wicked, they love their friends and their enemies, 
and among them there are hermits, who live in monasteries, which they 
have built in the deserts.” They do not have company of women, nor 
do they love earnings. (15.3) Know M that 1f you protect them, God 
will lengthen your life and the life of your relatives after you. And no 
king will rise | against you or you will defeat him and gain victory 
over him. (15.4) And no one will withstand you except the kings of the 
Romans, as they will be your equal in wars and dominion. And at the 
end of your reign and the reign of your descendents, the Romans will 
triumph over the whole earth, because they trust in the cross, and with 
it they will combat you.’ 

{16} M said to him: ‘Bahira, how will my relatives and my people 
believe in me?". 

Bahira said to him: ‘I have taught you what you need, and I will 
teach you more, and God's power will help you, because it is God who 
appointed you for this affair’. 


{16.1} Then M said to him: ‘My relatives, when they know that | I : 


will become a ruler over them, they will trick me and you and they will 
kill both of us’. 


27 The monk's words echo Q 5:82; for the importance of this verse to the Legend 
and Christian apologetics vis-à-vis Islam in general, see: above: Ch. 4, pp. 113-121. 
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}16.2{ قال له بحيرا اما! قد قلت لك انك تکون تجي الي باللیل ولا يراك 

احدا وانا اكون افهمك ما تقوله هم . 

}16.3{ قال له م ان قالواه لي من اين لك هدا العلم مادا اقول" لهم . 

قال له بحيرا اقول لهم ان جبراييل ريس الملايكه جاء الي وهو يعلمني . 

}16.4{ فقال له م فادا اوصفت؛ لهم الآخرهة الدي تقول وسالوني عنها فادا 

اقول لهم قال له بحيرا قول شم فيها جنات | النعيم والاشجار والخيرات ash‏ 

الكثيره US s‏ تشتهيه نفوسکم 

165( فان قالوا" لي بعد ناكل ونشرب" فادا اقول لهم . 

فلما قال هدا طرق بحيرا راسه الي الارض ثم قال قول لمم انكم تاكلون 

وتشربون وتفرحون وان" في الجنة امار اربعة احدهما شراب والاخر لبن 

والاخر عسل والاخر ماء . 

)16.7( قال له فادا قلت لمم هدا وقالوا لي ناكل ونشرب ونفرح ولا نتزوج 

مادا اقول لهم 

قال له Lew‏ ان هدا الكلام | صعب جدا غير انه يحب ان تعطيهم حسب 26a‏ 

do quu‏ ارا ني بت وباس لعا 
لينا ثم يتصاعد به من شي الي شي حتي يكمل نعم يا م قول هم لن في الجنه" 

. حسان النظر*" يعطا آلرجل منهو"‎ Moby 

}16.8{ نعم وواجبا علیهم صیاما دايها . 

قال له | نهم لا یستطیعون" صیاما . 


f<U +l U SigU iU <U‏ تاللاحیره؟ Qi «U‏ لا > ز* «U ?f«U‏ زا 
U ۱0‏ سبعة + U 12 EU U Blege‏ حور العيون!! 
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{16.2} Bahira said to him: ‘Have I not told you that you will come to 
me at night, when nobody sees you? And I will explain to you what you 
should say to them.’ 

{16.3} M said to him: ‘If they say to me: “From where do you have 
this knowledge?", what shall I say to them?’ 

Bahira said to him: ‘Say to them: “Gabriel the archangel has come 
to me and he has instructed me”. 

{16.4} And M said to him: ‘And if I describe the hereafter to them, 
which you have mentioned, and they ask me about it, what shall I say 
to them?’ 

Bahira said to him: ‘Say to them “there are gardens | of pleasure in 
it, and trees and many good things and all that your souls desire”. 

{16.5} ‘And if they say to me “after we eat and drink there” what do 
I say to them?’ 

And when he said this, Bahira bowed his head to the ground. Then 
he said: “Say to them: “You will eat and drink and rejoice. And there 
are four rivers in paradise, one of wine, another of milk, another of 
honey and another of water”.’ 

{16.7} And he said to him: ‘And if I say this to them, they will say to 
me: “We eat and drink and rejoice, but we do not marry”; then what 
do I say to them?’ 

Bahira said to him: “These words are | very difficult, but it is neces- 
sary that you grant them things according to their aptitude and what 
their minds can bear; like a boy who is first suckled, then weaned, 
then eats tender food and then gets more, bit by bit, until he becomes 
mature.? Yes, M, say to them: “In paradise there are houris with 
beautiful looks, seven of whom are given to men”. {16.8} Yes, and it 
is incumbent on them to fast continuously.’ 

And he said: “They are not capable of fasting’. 


28 Part of the hypothetical question is missing. Comparison with ES and WS shows 
that probably {16.5} and {16.6} have been conflated. 

29 Infants, who need soft food because they are not mature enough to absorb solid 
food, are an old metaphor for the Jews. See for example how it features in Jacob of 
Sarug's ‘On the Advent of the Messiah’ (Albert, Jacques de Saroug, pp. 122-123, 176— 
177, 192—193 (ttr). Christians also used it to refer to Muslims, on account of their strict 
monotheism. In one apologetic treatise they are described as even more childish than 
the Jews, in need of ‘a milk that is weaker and thinner’ (Van Roey, Nonnus de Nisibe, p. 
345; see the discussion in: Griffith, “The Apologetic Treatise’, p. 134). 
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dE (169)‏ له كول شم یضومون شهر لاان يوم لا باکلوت فيه زفرا ‏ 

فقال هم معتادین | لاکل اللحم واخاف لا يقبلون دلك مني . 26b‏ 
قال له بحیرا قد قلت لك تسوقهم باللاطفه واطلق الاکل والشرب والنکاح 
وادا افطروا لایزالوا یاکلون حتي يقرب الصباح' . 

!16.10( فقال له م فان قالوا* الي مادا نحفض نفوسنا ومادا اتطلق UJ‏ فادا 
اقول لهم 

قال له eel Low‏ عن شرب احير qu‏ متي سكروا قسيت” ecol‏ 
وانهاهم عن اكل لحم الخنزير OY‏ يزيد في الغلبه | ويقسي القلب وهو za‏ 
معدوم عندکم وانهاهم عن اكل اليته pully‏ وعن شهادة الزور وعن 1 
والسرقه ably‏ والظلم واوصیهم بالايتام والارامل واکرام mols‏ 

}16.12{ قال له م وکم مره یصلون لله في النهار . 

فقال له بحيرا سبع صلوات كما قال داوود النبي . 

فقال له e‏ ومن هو داوود . 

قال له بحيرا نبي الله هو داوود وقال سبع مرار hel‏ لك يا رب ولکن 
افرض | علیهم خسه فى الهار وتتین i‏ اليل n‏ واجعل od‏ يوم rio d‏ 
الجمعه للبطاله والراحه . 

قال له م واي يوم اجعله . 


' الصبح‎ U ?f< U قست5‎ U *from here onwards U misses an entire leaf. 
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{16.9} And he said to him: ‘Say to them that they shall fast a month 
of thirty days during which they shall not eat food that contains fat’. 

And he said: “They are used to | eating meat and I fear that they 
will not accept that from me’. 

Bahira said to him: ‘I told you that you should guide them gently, so 
let them eat and drink and cohabit. And when they break the fast they 
can continue eating until the morning comes.’ 

{16.10} And M said: ‘And if they say to me: “From what should we 
abstain and what is allowed to us?”, what do I say to them?’. 

Bahira said to him: ‘Forbid them to drink wine, because when they 
get drunk their hearts will harden. And forbid them to eat pork, be- 
cause it increases idle talk | and it hardens the heart and it is absent 
with you.” And forbid them to eat carrion and blood, and false testi- 
mony and adultery and stealing and rape and iniquity and enjoin on 
them |the care of| orphans and widows and respect for their parents.’ 

{16.12} M said to him: ‘And how many times per day should they 
pray to God?’ 

And Bahira said to him: ‘Seven prayers, as the prophet David has 
said’. 

M said to him: ‘Who is he, David?’ 

Bahira said to him: ‘David is a Prophet of God and he said: “Seven 
times I pray to You, o Lord”.*! But impose | on them five times per day 
and two per night.? {16.13} And create for them a day per week for 
inactivity and rest.’ 

M said to him: ‘And which day shall I make it?’ 


30 This is the only recension that explains the Muslim prohibition of eating pork; 
this awkward explanation probably reflects the explanation given by Pseudo-al-Kindi 
as to why the Jews are not allowed to eat pork; he claims that they have a tendency 
to make idols of the things they like, so God wants to prevent them from making pig 
idols (Tien, Risalat al-Kindi, pp. 100—102 (t); Tartar, Dialogue Islamo- Chrétien, 210—212 (tr)). 
‘Hardening of the heart’ is of course a term used by Christians for those who lack the 
capacity to open their heart to the divine mysteries, and is used in reference to both the 
Jews and the Muslims; on the basis of this expression being used here, I presume the 
monk's explanation is meant as an insinuation that the idolatrous Arabs needed to be 
protected from anything that can reduce further that propensity to recognize the divine 
truths, rather than as a concern about the health of Mubammad's followers, although 
the subsequent explanation ‘it is absent with you' is rather down-to-earth. 

31 Cf. Ps. 119:164. 

9? See below Ag, pp. 475-477, where the redactor attempts to demonstrate that the 
prayers in Islam are seven, not five. 
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ee 
یقع الاستفتاح منك وفیه یظهر فیهم ما ترسم وان جتمعوا فيه حتي تکون‎ 
. صلاتهم واحده في موضع واحد‎ 
بعلامه وشهاده نصدقك ما ونتحقق‎ Ul فقال له م فانهم قالوا‎ {16.14} 
كلامك | مادا اقول لهم‎ 
فقال له بحيرا انا اكتب لك كتاب بکلما تريد واجعله علي قرن البقره واجلس‎ 
انث حيث تكون تجلس وانا احتال بتلميدي حتى يضير بها الي موضعا تدخل‎ 
فيه اللي مجمعهم حيث تكون قاعد ويكون دلك يوم الجمعه وادهب انت‎ 
واجمع بني عمك وقول هم انه ينزل علي الوحي يوم الجمعه قال له بحيرا ادا‎ 
رايت البقره قد اقبلت فقوم مبادرا وامضي | خلفها وخد الكتاب وقول هده‎ 
. كتاب رب العالمين وما استطاعت الارض ان تقبله فقبلته هده البقره‎ 
للعلم وكان‎ Le دكيا‎ Oe وكان م شابب‎ (16.16) 
i9 و الذي كدي‎ o4 Tae رجن‎ apes بحیرا و‎ ple یقبل‎ 
اموره ویعمل‎ à عند بحرا ویشاوره‎ dl پتردد‎ dis: b (16.17). القراان‎ 
مات‎ ol dl بقوله وكان بتردد اليه كل یوم ول يزال علي دلك | مواضب‎ 
بحيرا.‎ 


3 


فلا كان بعض الليالي سار م الي القلايه وانبهني اد كنت نایم وجلس عندي 
وجعل يبكي علي المعلم gilts‏ ان لا اعلم احدا بشي من دلك . 

}17{ وكان المعلم يقول لي يا ابني انه سيكون في ايام ولد اسماعيل 
شدايد كثيره وبلايا عظيمه وفزعا وموت ودما في بلد وبلد وتظهر نيران 
في السا واراقت دما كثير }17.1{ وتنقلب الارض علي LC‏ وتتم فيه 
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Bahira said to him: ‘Make it Friday because on Friday they will 
receive your teaching, on that day your mission will commence and on 
that day | your laws| will appear amongst them. You should congregate 
on it so that they will be united in prayer in one place’. 

{16.14} And M said to him: ‘And if they say “give us a sign and 
testimony by which we can believe in you, so that we may know that 
your words are true” | what shall I say to them?’ 

Bahira said to him: ‘I will write a book for you containing all you 
want and I will put it on the horn of a cow. And you should sit down 
wherever you sit down and I will use a trick with my pupil, in that he 
will go with her to a place from where she will go to their gathering 
place, while you will be sitting there, and that will be on Friday, and 
you go and gather your folk together and say to them: “Revelation will 
descend upon me on Friday". Bahira said to him: ‘when you see the 
cow approaching, stand up immediately and go | after her, take the 
book and say: “This is the Book from the Lord of all Being. The earth 
was not able to receive it, so this cow received it”. 

{16.16} M was a humble simple boy, good-natured, bright and eager 
to learn. He received knowledge from Bahira, memorized it and 
devoted himself to it day and night, until the day that the Qur'an was 
written. {16.17} He continued to visit Bahira frequently and to consult 
him about his affairs and to do what he said. And he visited him every 
day and he continued that consistently | until Bahira died. 


On a certain night M. went to the cell and woke me up, because I was 
sleeping. And he sat with me and began to weep about his teacher and 
he made me swear that I would not tell anyone anything about that. 
{17} And the teacher used to say to me: ‘My son, in the days of the 
Sons of Ishmael there will be many hardships and great tribulations 
and anxiety and death and blood in every place.? There will be fires 
appearing in the sky and much bloodshed {17.1} and the world will be 


33 The redactor is playing with the literal meaning of Friday, ‘day of congregation’, 
suggesting that this name goes back to the gathering of the Arabs to receive the book 
from the cow. See also A2, p. 485, n. رمو‎ for the question of worship on Friday m Islam. 
The words ‘your laws’ replace ‘what you will prescribe’ in the translation, for the sake 
of readability. 

34 Cf. Q r:2. 

35 The prophecies of the monk that appear in this section form a more elaborate 
version of the vision described in {3}. For the identification of the individual figures, 
see above Ch. 3. 
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نبوة | داوود اد یقول تکون بیوتبم قبورهم الي الابد . 29b‏ 
)17.3( واعلم يا بني à ol‏ سنة الف وحمسه وحمسين من سنین الاسکندر 
يخرج فیلبس ملك الروم ویقتل من بني اسیاعیل ملكا عظیم من ملوکهم 
ويحدث بعده اشياتا كثيره الواحد سبعة اضعاف }17.4{ وفي تلك السنه تتم 
كلمة الله التي WE‏ لاسماعيل اثني عشر ملك يولد منك وايضا gil‏ عشر 
ملكا يخرجون من صلبك | . goa‏ 
}17.7{ ثم ملك اسیاعیل یوخد ویعطا لابنه الاصغر واثنا عشر ملك یکونون 
مسلطين علي الارض! كلها من صلبه }17-10{ الويل للعام الدي یملکه بني 
هاشم }17.11{ وهم الدين يقال هم الطير الظلم وهم العصاه الدین يدين الله 

بهم العالم oles‏ الرجز }17.12{ وهو التي ساها "Led!‏ النبي الاندراس* شبه 
X‏ تکون سبره و الارض }17.13{ وسماها ايضا المتعظمين | gob‏ 
التجبرین .)744( وان شعور روسهم تکون متل النار }17.15{ وتکون d‏ 
ايامهم مضاجعه الدکور للدکور "LAG‏ طاهره )1716( ولا یانقون* من 
شيا }17.17{ ويختلطون ne‏ جنسهم }1719{ وتراق دما الناس في ایامهم 
مثل الالبان }17.21{ ویباعون الاحرار بنیهم }17.22{ ویملکون الاحرار 
pl Als‏ }17.26{ ویعظم شرهم à‏ العام ولا یعدون الناس في اعینهم 
بشي؟ }17.28{ ويجذبون مداين اللوك القدیمه ویبنوا الي انفسهم مداین 
جدیده )1730( وکل | کرامتهم وخيراتبم في "الارض is “ble‏ ارض gia‏ 
اللنعانیین" }17.31{ ویعظم افتخارهم }17.32{ ویساق الي VI‏ ,2 * اللوك في 
سلاسل الحديد ویشخص الیها ریسا الناس à‏ الاغلال والقیود }17.33{ 
ويخضع pl‏ جميع مدن الملوك }17.34{ ویطلبون الخراج" )1735( ويمتلي 


‘continuation fU ?i > U ب41 0ا الانذرس |الاتدرس؟*‎ U o, U °1 > U ۲ 
ارض بابل‎ U "1686 الکنعانیین‎ U ? ارض‎ U الحوايج"!‎ U 
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overturned upon its inhabitants. In it the prophecy of | David will be 
fulfilled, as he said: “Their houses will be their graves forever’. {17.3} 
And know, my son, that in the year 1055 from the years of Alexander, 
Philip, king of the Romans, will go out and kill one of the mighty kings 
from the Sons of Ishmael.” And after that many things will happen, 
sevenfold. (17.4) And in that year the word of God which he spoke to 
Ishmael will be fulfilled: “Twelve kings will be brought forth from you" 
and also: “Twelve kings will go out from your loins”. 

{17.7} | Then the reign of Ishmael will be taken and given to his 
youngest son and twelve kings will rule over the earth, all from his 
loins. (17.10) Woe to the world that 1s ruled by the Sons of Hashim. 
{17.11} They are the ones who are called ‘the dark birds’ and they 
are the rod with whom God requites the world, the rod of chastise- 
ment.? {17.12} This is the one whom the prophet Isaiah called: the 
[Assyrian].*° Like cows the Sons of Hashim will pass over the earth.*! 
{17.13} He also called them the haughty, | the proud, {17.14} and 
the hairs of their heads will be like fire. {17.15} And in their days 
men will have intercourse with each other and other blatant things 
will occur. {17.16} They will not shrink from anything. {17.17} and 
they will mingle with the opposite sex.” {17.19} The blood of peo- 
ple will flow like milk in their days. {17.21} Free men will sell their 
sons {17.22} and they will take possession of free men and women. 
{17.26} Their evil will be great in the world and the people will not 
count for anything in their eyes. {17.28} And they will tear down 
the cities of the ancient kings and build new cities for themselves. 


3ob 


{17.30} All | their honor and their treasures will be in the land of gra 


Babel and in the land of the Canaanites. {17.31} Their pride will 
become great {17.32} and the kings will be led to the land m iron 
chains and the nobles of the people will be sent to it in fetters and 
shackles.? {17.33} And all the cities of the kings will be subdued to 
Babel. {17.34} And they will demand the &haraj. {17.35} The earth will 


36 Psa 49:11—12. 

37 Cf. the more logical reading in other recensions: ‘And in the year 1055 of Alexan- 
der, son of Philip, the Arabs will rise and kill their king". 

38 Cf Gen 17:20. 

39 Cf. Isa 10:5 and Isa 46:11. 

40 Name emendated on the basis of the other recensions and Isa 10:5. 

41 The comparison with cows is strange; perhaps it is based on {3.14}. 

42 Perhaps: mingle with other races (bi-ghayr jinsihim). 

^5 * Psa 149:8. 
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الارض من بني اسماعيل واتباعهم من اربع اقطار الارض! )17.36( ویکونوا 
في الارض متل اراد }17.37{ فاما بابل فانها OF‏ في دلك الزمان }17.38{ 
وتبطل فیها | حكمة SH‏ }17.39{ ويجرا: فيها کلام الاشرار els‏ 
}17-40{ وترتفع ae JI‏ من قلوب الناس }17.41{ ويملكونة العبید والغربا 
فاما الاحرار والاشراف فیذلوا }17.42{ ویظفر الشباب بالشایخ 

}17.68{ وتکون ایام الهدي ابن فاطمه فیها خلاص وسلامه كثيره N‏ يكن 
متلها وقد Lat‏ م aul‏ وبنته من بعده )17.69( واعلموا" انه یکون e‏ اول 
ملوك العرب واخر ملك O S‏ اسمه م ایضا لانه معلوم انه یکون | م اول 2 
وم اخر الدي به یکون منتها حکمهم وهو تام اربعه وعشرون ملك . 
}17.71{ ثم من بعد دلك تخرج يني سفیان oes‏ لباس الدم ویطردون بني 
اسیاعیل الي جبل اترب" )17.72( ویقتلون الرجال والنسا والصبیان عند دلك 
بغیر شفقه . 

}17.73{ وياتي من eo AM‏ ' الدي7 هم صفرانا المغربي” ویدخلون ارض الوعد 
ویاتون الي الشام )774( وینکسرون من الاسد وهو الهدي ابن | ابن" 
عاشه )1776( ویکون غضبه وحرده علي بني اسیاعیل" اسراییل والنصاری 
ایضا (17.78) وهدم الکنایس والديارة ويخرب الدابح .)17.79( وتکون BAS‏ 
عظیمه 1 يكون في العام متلها والدین پموتون من £ اكثر من الدين 
یقتلون بالسیف )786( وکثرین منهم یکونوا من اولاد الکنیسه یظلون 
ویتبعون الشيطان }17.83{ Gs‏ تلك الایام يقولون Nt‏ للجبال اقعي علینا 
والاکام غطینا من š AS‏ الشداید والاحزان | واخوع Al,‏ }17.93{ وادا 33a‏ 
كان هدا ei‏ ان قد دنا خراب الدنیا باسرها وهلاك کل من علیها . 
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be full of Sons of Ishmael and their followers, from the four corners of 
the world {17.36} and they will be in the land like locust. {17.37} As for 
Babel, it will be destroyed in that time. {17.38} And the wisdom of the 
wise | will cease in it {17.39} and the talk and the deeds of the wicked 
will flow in it. {17.40} Mercy will be lifted from the hearts of the people. 
{17.41} Slaves and strangers will rule. Free men and noblemen will be 
subdued, {17.42} and youngsters will overpower the old. 

{17.68} And in the days of Mahdi ibn Fatima there will be deliver- 
ance and great peace the like of which never was, as M protects his son 
and his daughter after him. {17.69} And know that M will be the first 
of the kings of the Arabs and the last king will have the name M as well, 
because it is known that there will be | a first M and a last M, at the 
time of whom the end of their rule will be, and that is the completion 
of twenty-four kings. 

{17.71} Then after that, the Sons of Sufyan will go out, dressed 
in clothes of blood. And they will chase the Sons of Ishmael to the 
mountain of Yathrib {17.72} and they will kill men and women and 
children without compassion at that time. 

{17.73} And from the West those who are the [yearling goats] will 
come and they will enter the promised land and they will come to 
Syria. 

{17.74} And they will be defeated by the lion who is Mahdi | ibn 
‘Misha. {17.76} His anger and fury will be against the Sons of Israel 
and the Christians as well. {17.78} And he will destroy churches and 
monasteries and tear down the altars. {17.79} And there will be great 
distress, as was never before in the world. And those who die from 
famine are more than those killed by the sword. {17.80} Many of 
them will be from the sons of the church. They will go astray and 
follow the devil. {17.83} And in those days the people will say to 
the mountains: ‘Fall upon us!’, and ‘may the hills cover us’ from the 
amount of hardships and sorrows | and hunger and destruction. 
{17.93} And when this comes to pass, know that the destruction of the 
entire world and the perdition of those who are on it has drawn near. 


44 For this erroneous translation of the Syriac term ‘yearling goat’, see above, p. 383, 
n. II. 


^ * Luke 23:30, cf. Hos. 10:8. 
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}17.94{ وعند دلك GL‏ اللك الدي هو لابس الاخضر فیکون في الدنيا 
صلاح عظیم وطیبتا لم يكن متلها وتبني" البیع ویظهر الحق "ویزول الباطل" 
ویزول ملك بني defe!‏ )17.101( وتملك الروم الارض le gl.‏ واحد 
ونصف سابوع }17.103{ وحنیدا" ترتج رياح السا وتقوم ملوك بعضهم علي 
بعض }17.107{ وبعد | دلك co‏ یاجوج وماجوج شبه الکلاب agb 42b U-l‏ 
}17.108{ فيفعلون كل الشرور علي الارض }17.109{ حنيدا cot‏ ابن اللاك 
متل التنين فيبلع الكل بلا رحمه à‏ ساعة واحده }17.110{ جمعهم الله الي 
مجمع واحد ويبعث عليهم ملوك* رجز فيقتلونهم عن اخرهم في ساعتا 
واحده عند دلك يكون عند القديسين فرحا عظيم لايبطل الي الابد وعند 
انقطاة عداب وبکاء وصریر الاسنان als‏ 


}18{ | انا مرهب الخاطي اقمت في الدير مع بحیرا الراهب مده طویله ديو 
}18.1{ وحدثنى ووصف هله LEY!‏ كلها وهدا اضر جميعه رايته وشهدت 

به وبامره کتبته . 

}18.2{ وقال لي لا تلزمنی" يا اخی ولا یلزمنی؟ احدا من النصاري المومنين 
بسیدنا ایسوع السیح الدین یقفون علي هدا" الکتاب à‏ ولفته ووضعته . 
)18.3( ثم قال لي یا" مرهب اخي" بعد ان فرغ من کلامه وما قد تنبا به ثم 
تنبا طويلا وتنهد وبکاء" بكاء | مرا }18.4{ لاجل فعله هده الخطيه العظيمه 34b‏ 
والبدعه والزله وكونه تجرا علي الله وعمل ما d‏ يامره الله به }18.5{ وقال 
الويل لي من الله لكوني كدبت وشهدت بالزور 

)18.6( فقلت له ان الله رووف بعبيله . 

}18.7{ فقال لي يا راهب" انا اعلم انني جلبت هدا علي نفسي لاجل دنوبي 
وكثرة خطاياي ‏ وقبح فعلي . 


1۲۱۲۳ 2!<U وحینیدا‎ U *lege ملاك‎ (cf. other recensions) ° تلومتی‎ U Š z. L U 7> Ú 
° LU 5> U Plegef < ابي مرهب!!‎ U اثامي*!‎ U 
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{17.94} And then the king will come who is dressed in green and 
there will be great well-being and goodness in the world, the like of 
which never was. Churches will be built and the truth will become 
manifest and falsity will cease to be. And the reign of the Sons of 
Ishmael will come to an end {17.101} and the Romans will rule the 
earth for one great week and a half. (17.103) Then the winds of heaven 
will be convulsed and kings will stand up against each other. {17.107} 
After that | Gog and Magog will go out, like rapacious dogs, {17.108} 
and do all evil things on earth. {17.109} Then the Son of Perdition 
will go out, in the likeness of a dragon, and he will swallow all without 
mercy in one hour. {17.110} God will gather them to one place and 
send to them [angel] of wrath and he will kill them in their entirety 
in one hour. Then there will be with the holy great endless rejoicing 
forever, and with the sinners torment and weeping and gnashing of 
teeth everlastingly.’ 


{18} | I, Marhab the sinner, stayed in the monastery with the monk 
Bahira for a long time.“ {18.1} And he told and described all these 
matters to me. I took notice and was witness to this whole history and 
at his command I wrote it down. 

{18.2} And he said to me: ‘Do not reproach me, my brother, neither 
you nor any of the Christians, the believers in our Lord Jesus Christ, 
who find this book, for what I composed and set down’. 

{18.3} Then he said to me: ‘My brother Marhab', after he had fin- 
ished his discourse and what he had prophesied. Then he prophesied 
for a long time and sighed and wept | bitterly, {18.4} for having com- 
mitted this grave sin, this heretical invention, this error and for having 
ventured against God and doing what God had not commanded. 

{18.5} And he said: ‘Woe to me, from God, for having lied and 
witnessed falsely’. 

{18.6} I said: ‘God is merciful to His servants’. 

{18.7} And he said to me: ‘O monk, I know that I have brought this 
upon myself on account of my sins, my many transgressions and the 
ugliness of my actions. 


46 This is the first time that the name Marhab occurs, which reflects that the text is 
a hybrid that first runs parallel to the two Syriac recensions, but then continues with an 
earlier version of A2 from {17.68} onwards. See for this: Ch. 8, pp. 214-215. 
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Ul, {18.8}‏ اعلمهم واتحقق ان لابد ما يقع هدا الکتاب" ويصير لحم به 
کتاہم }18.9{ وانا اعلم ان اکثرهم يلوموني علي عملي لاني اسست لهم 
اعدا وقويتهم الي حين فناء دولتهم 95 pl à)‏ — }18.10{ وسوف يلحقهم 
منهم الدل والموان والافترا ويحملوهم مالاهم* طاقته" به ويضعفوا حوالهم' 
ويمقتوهم ومبينوهم . 

}18.11{ وانا قبل ما رايت }18.12{ الرويا بطور سينا لا" وصفته في بدو كتابي 
هدا وامرت با | فعلته من امر اللوك الدي مضیت الیهم ملك الروم وملك 35b‏ 
الدي جعلته يشهد ی" بالنبوه والرساله }18.14{ وما قد ندمت عليه لانني 
افتریت وتجريت علي الله وشهدت بالحال وتجريت علي الاهي ایسوع السیح 
له الحمد }18.15{ وقویت من یعاند عبید السیح ويفتري علي روح القدس | 36a‏ 
ويجحدون لاهوت السیح وانا اعلم اني مدان من اجل دلك کثبرا )1816( 
}18.17{ ما قدرت n‏ اطاعني ودلك من عظم خطيتي وجرمه وجرمي 
ae‏ على الله ds‏ دکره }18.19{ واما احطیت ere‏ اثبت له النبوة 
الکادبه وجعلت له كتاب ويشهد” له برساله"! ونزل الوحى عليه }18.20{ 
لدالك انه ليتم بالحقيقه قول سیدنا | ایسوع السیح في الانجیل القدس انه 36b‏ 
سیاتیکم انبیا کدبه "فا الویل" لمن یتبعهم . 
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{18.8} I know and I am certain that this book will inevitably fall 
[into the hands of many Christians], and it will become for them a 
proof against their enemies | and everyone that is hostile to them like a 
cutting sword. They consolidate the laws of their book with it." {18.9} I 
know that most of them will reproach me for my deed, because I set up 
enemies to them and I made them powerful until the üme when their 
power, the power of the Arabs, disappears. {18.10} Through them, 
they will be overcome by humiliation and degradation and defamation. 
They wil burden them with what they cannot bear, and they will 
weaken their positions and they will hate them and disdain them. 

{18.11} Before I saw [...]9 {18.12} the vision at Mount Sinai, as I 
described in the beginning of this book of mine, and I was entrusted 
with what | I did as regards the affair of the kings to whom I went, the 
King of the Romans and the King of Persia. 

{18.13} Father Marhab, write, on my behalf, the entirety of my sin, 
regarding what I have described in this book, which I made to contain 
testimony of prophethood and apostleship for him, {18.14} and regard- 
ing that for which I have repented, because of having slandered and 
ventured against God. I testified to the absurd and ventured against 
my God Jesus Christ, praise be to Him, {18.15} and I gave power 
to those who oppose the servants of Christ and invent lies about the 
Holy Spirit, | as they deny the divine nature of Christ. I know that I 
am very guilty because of this, {18.16} but I tried hard and I [strove] 
to make him acknowledge the name of the Father and the Son and 
the Holy Spirit, {18.17} as much as I could. But he did not obey me 
and that is my greatest sin, his crime and my crime, and my venturing 
against God, exalted is His name. (18.19) I sinned by establishing false 
prophethood for him. I made for him a book which testifies for him to 
apostleship and revelation. (18.20) This was in order that the saying 
of our Lord | Jesus Christ in the holy Gospel “There will come to you 
false prophets. Woe to the one who follows them’ would be fulfilled.*? 


47 [ am not sure about the meaning of this sentence. 

^9 The text has probably lost a number of lines due to homoioteleuton. A2 has: 
‘Before I saw this vision, which I saw at Mount Sinai, I studied all the books with 
prophecies of the prophets and the Torah and the things described by the learned 
regarding astrology on the basis of the conjunctions and rules of the stars and what it 
indicated about the reign of the Sons of Ishmael, who are the worst of all people, and 
what God Almighty imposed on his servants. (18.12). After that I saw the vision on 
Mount Sinai, which I have expounded in this book of mine.’ 

^9 * Matt. 24:11. 
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)18.21( وقد جعلت هدا الکتاب بدکر الاهوت والناسوت وام النور 
الطاهره مریم العدري وحققت جیع العجایب التي صنعها by‏ ایسوع 
السیح له الجد والدة" فيه اللعنه واحزي علي اليهود وقربت النصاري” 
}18.22{ وقدمت الوصیه علیهم icla des‏ الرهبان cles‏ عنهم تقل 
الجزيه والخراج | والتنکد والزمته بان JE‏ الرهبان ولا ec‏ 

)18.23( وان بعد دلك بایام اتا الي داكرا ان اصحابه مالوا الي عبادة الا صنام 
ليتم قول السید في انجیله القدس انه لا یستطیع انه ياتي الي الا من اجتدبه 
الاب الدي في السیا . 

}18.24{ وانني کتبت له هدا الصوره ايه وهو بجرمي وخطيتي وغام بليتي 
الدي جعلت الله مثل اصنامهم الحجاره وقلت في الكتاب قل "الله هو“ 
احد الله الصمد لم يلد ول يولد ول يكن له كفو احد واوصيته بان يقول 
شم قد نزلت علي هده الصوره }18.25{ وهو بعظم خطيتي جعلت الله BLS‏ 
صنم مثل اصنامهم فرد صمد لا يسمع ولا يبصر كا حجر وما عملت دلك 
الا عند انقطا اع الرجاء فيه . 

Yr “Nh تست اا ادو‎ EN. 
بعين 7 من دون الله قال سبحانك ما لي ان اقول | ما لیس لي بحق ان قلته‎ 
قد علمته فعلم ما في نفسي ولا اعلم ما في نفسك انك انت علام الغيوب‎ 
. وجعلت هده ردا عليهم وتوبيخا لهم‎ 
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{18.21} And I made mention in this book of the Divinity and 
humanity, the virtuous Mother of Light, the Virgin Mary, and I con- 
firmed all the miracles that our Lord Jesus Christ, praise be to him, 
worked. And I affirmed in it the curse on the Jews and their punish- 
ment, and I brought the Christians close to him, (18.22) and provided 
a directive concerning them and all the monks and I relieved them 
from the burden of the jizya and the kharq | and the hardship. I com- 
pelled him to honor the monks and not to humiliate them. 

{18.23} Then he came to me after some days, mentioning that his 
companions inclined toward the worship of idols, so that the word of 
the Lord in his Holy Gospel ‘no one can come to me unless the Father 
who is in heaven draws him’ would هم‎ 

{18.24} And I also wrote the following sura for him, and this is my 
crime, my sin and my utter misfortune that I made God like their idols 
of stone, as I said in the book: | ‘Say: He is God, the One, the Everlasting 
God. He begets not nor is He begotten and there is no one like unto Him? And I 
instructed him to say to them: “This süra has been revealed to me’, and 
{18.25} this is the greatest of my sins; I made God, the exalted, an idol 
like their idols, solitary, solid, not hearing or seeing, like a stone. I did 
not do this until all my hope in him had been dashed. 

{18.26} Then I wrote for him: ‘Jesus son of Mary, did you say to the people 
“take me and my mother as two gods, next to God"? He said: “Praise be to You. I 
do not say | that to which I have no right. If I had said it You would have known 
it. You know what is in me and I do not know what is in You. Praise be to You. 
You are the Knower of the mysteries" "^ I wrote this in reply to them and as 
a reproach to them.? 


90 See Ch. 4, pp. 114—121, for the issue of protection and tax exemption for monks. 
51 * John 6:44. 

9? Q 2۰ 

53 For an explanation of this verse, see Ag, p. 513, n. 134. 


54 Q 5:116. 
55 For an explanation of this verse, see A2, p. 513, n. 136. 
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}18.27{ فکتبت في هدا الکتاب في اوله وفي اخره }18.28{ وان عیسی قال ما 
قلته لهم الا ما امرتني به ان يعبدون الله ربي وربكم . 1 
}18.29{ وكتبت له ايضا' نومن با انزل عليك: وما انزل من قبلك واعنيت 
بدلك الانجیل القدس وانه هو الحق الدي نزلة من | vali‏ وان الدي 
اعلمته al‏ باطل لانتی bbs oy‏ تب Ligas‏ 
)18.30( قال مرهب الراهب فلا قال بحيرا دلك جیعه ابتدا يبكي وینوح 
ديقت جل ودر او عل حه وان ات را وا له إن Ub‏ 
غفور ورحوم . 
OUS (1831)‏ لي يا اخي مرهب کل الناس اخطوا ولا مثل خطييتي” انا لیس 
لدنبي مغفره . 
GY {18.32}‏ کتبت Slop‏ ما اشتهته نفسی PEI‏ | }18.33{ وکنت قد 
خرجت من دياري وصرت الي هده البرية القفره" الستوحشه حتي اكتتب” 
فیها هدا الامر العظیم وهو بضد الرهبان لان الرهبان یسکنوا البراري 
الستوحشه لتمحا خطایاهم ویتزاید برهم الا انا الکایب قد تضاعفت 
خطيتي وتزايد جرمي وصرت عدوا لروح القدس وکدبت الله سبحانه 
وانشهدت” بالكدب . 
)18.4( واعترفت Gl‏ قد زرعت | الزيوان؟ في الحنطه لا" قد دكر في 
الانجیل القدس وهاولاي "العرب هم الزیوان* وقد زرعتهم في وسط 
نی o‏ صرت عدوا روم القدس و Jo CB‏ روف 
الظال؛ " لاجل خطيتي التي فعلتها فباحقيقه قد اعددت لي نارا لا تطفا لکوني 
فتحت باب ec‏ | والشنيع” cix,‏ علي الاب والابن والروح القدس 
لاني جعلت الباطل حق وقهرت | الحق . 
)18.35( والقیت علي خراف السیح دیاب ناهشه ونسور خاطفه وافاعي 
تلدعوهم" وسباع تفترسهم وسلطت علي الشعب السليم شعب مارد لايم 


'<U 21117 °< U ۱16۵ خطيتى” تاقبله‎ U FIU "lege وشهدت* ا اکتبت‎ U Polay 
U lege i U H مولاي‎ U الزوان*'‎ U lege الضال‎ U !* قبیح‎ U !5 وشنيع‎ U lege 
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{18.27} I wrote in this book from beginning to end,% {18.28} and as 
Jesus said: “ did not say to them except what you ordered me; that they should 
worship God, my Lord and Your 7 

{18.29} And I also wrote for him: ‘We believe in what has been revealed to 
you and what has been revealed before you? and with that I meant the Holy 
Gospel and that it is the truth that descended from | with Him and 
that what I taught him was falsity, because I am a sinful, guilty liar.’ 

{18.30} The monk Marhab said: ‘And when Bahira had said all that, 
he began to weep and to wail and to knock on his breast, repenting 
his sin. I comforted him and made him quiet and said to him: ‘God is 
forgiving and merciful’. 

{18.31} And he said: ‘My brother Marhab, all people commit sins, 
but not like mine. There is no forgiveness for my error, {18.32} because 
I wrote according to my fancy, as my sinful self desired. {18.33} | I 
left my home and went to this desolate forsaken desert to write this 
terrible thing there. It is contrary to monks, because monks live in the 
desolate wilderness to have their sins effaced and to increase their piety, 
except the miserable me. My sins doubled and my error increased, and 
I became an enemy to the Holy Spirit and I denied God, may He be 
praised, and I gave false witness. 

{18.34} I confess that I sowed tares | amid the wheat, as is men- 
tioned in the Holy Gospel. And the Arabs, they are the tares, and I 
have sowed them amid the Sons of Baptism. I have truly become an 
enemy to the Holy Spirit. I strayed like a lost lamb, because of the sin 
that I committed. Verily, an unquenchable fire has been prepared for 
me, because I opened the door of ignominy and disgrace, and I blas- 
phemed against the Father and the Son and the Holy Spirit, because I 
turned falsity into truth and I suppressed | the real truth. 

{18.35} I let loose rapacious wolves on the lambs of Christ and 
ravenous eagles and vipers that bite them and predators that devour 
them. I gave a rebellious ignoble people power over a faultless people. 


56 Here, as well as in Ag, the sentence is corrupt. 

97 Q 5:117, a verse that echoes John 20:17, in which Christ speaks of ascending ‘to 
My Father and your Father, and to my God and your God’. In a Muslim reading of 
both these verses, they form Christ’s acknowledgement of his full humanity. It is not 
certain whether the Legend mentions the verse as being one of Bahira’s compromised 
verses or whether it is meant to represent a sound Christian verse, which is wrongly 
interpreted by Muslims. For the ins and outs of the exegesis of John 20:17 and its long 
history in Muslim-Christian debate, see: Accad, “he Ultimate Proof-text’. 


58 Cf. Q 2:4, Q 4:162. 
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ووخرت عبید السیح وقدمت عبید الشیطان الخبيث ومکنت" روسهم 
وطامنتها لعدوهم وجعلتهم اسرا في ملك غيرهم )18.36( والزمتهم بجزیه 

. طول ايام حیاتبم ونکدت علیهم عيشتهم‎ "ls pu 

}18.37{ فمن هو الدي عمل | ما عملت انا وکیف ارجوا* amy‏ من قد قدم 4ob‏ 
عل هده SLI‏ وعدا الامر ورما نفسه 23 الویل لي لقد استحسنت ما لا 
يحسن وحکیت عن الله ما لا يكن واحتقرت QU‏ ومسیحه وازدریت بقدرهما 
وباطقیقه ان كل من يصبر من شعب السیح علي ما ياتيه من الهوان وهو 
ثابت ole VI‏ سیدخل النعیم بغیر اعمال }18.38{ فطوبا لمن صبر . 

}18.30{ فقلت انا مرهب الخاطي | ارجوا bay‏ من اوراك رویاه في الجبل gia‏ 
وشاء مدا الملك لبني اسماعيل وهو يقبل من تاب اليه وقرع باب رخته" قبل 
"نزوله الي حفرته” بزمان يسير . 

}18.40{ فقال يا اخي مرهب اکتب ما هي من كتابي هدا }18.41{ ان e‏ 
الرجل Cole‏ هدا الامور الکاینه اتا الي بعد دلك وهو يبكي بکاء مرا 
شدیدا وقال لي انت الدي فعلت بي هدا يا راهب مبارك | . 41b‏ 
فقلت له ما هو . I‏ 

}18.42{ قال ان اصحابي اتوا الي وقالوا ان کل نبي جاء فعمل" ایات والسیح 

قد جاء* aly‏ اموات" واظهر فعل" العجایب"! والعجزات"" وغيرهم متل 
موسي وداوود ونحن نرید منك ايه نراها فنقبلك . 

}18.43{ فقلت له انا kas‏ 5 هدا الامر وکتبت له ومعنا ان رسل SLL‏ ان 
یکدب فيها الاولین ویظلموا بها وما نرسل SLY‏ حسب| اردت مدا القول 
اسقاط ورمیه | وعرفتهم ان کل نبي اذ لم يخبر بالغیب ما هو نبي مثل موسي 42a‏ 
Lats‏ وحزقیال ودانیال وغیرهم . 


"lege? ونکست‎ (cf. A2) ?lege? یودوها‎ (cf. A2) ي31‎ U *i« U Pal رضوانه ولو‎ U °" وفاته‎ 
U "lege 2 U وقد عمل*‎ U >] >U Hao SU P< U B+ العظیمه والایات‎ U 
14 > U 5 اكفيك‎ U 
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I set back the servants of Christ and put forward the servants of the 
malicious devil. I made them [lower] their heads, [handed them over] 
to their enemies and made them captives in a kingdom of others. 
{18.36} I compelled them to jizya, which they will have to pay through- 
out the days of their lives. And I made their lives miserable. 

{18.37} So who is he who has done | what I did, and how can 
someone who has arrived to this state and condition and threw himself 
in it, expect mercy? Woe to me, I have deemed good what is not 
good and I have told things about God which are not true and I have 
disdained God and his Christ and I have defied their power. Verily, all 
of the people of Christ who persevere during the degradation that 1s 
to come, while firm in the faith, will enter heaven, even without good 
deeds, {18.38} and blessed is the one who perseveres.’ 

{18.39} And I, Marhab the Sinner, said: | ‘Hope for the mercy of 
the One who has shown you the visions on the mountain and who 
willed this kingdom for the Sons of Ishmael. He receives whoever turns 
to Him in repentance and knocks on the door of His mercy, even just 
before descending into his grave.’ 

{18.40} He said: ‘My brother, Marhab, write down what remains 
from this book of mine. 

{18.41} M, the subject of all these things that happened, came to me 
after that, weeping bitterly and heavily. He said to me: ‘You are the one 
who did this to me, o blessed monk.’ 

So I said to him: ‘What is the matter?’ 

{18.42} He said: ‘My companions came to me and said: “Every 
prophet who has come has worked miracles. And Christ has come 
and raised the dead and shown wonders and miracles, and others like 
Moses and David. So we want to see a sign from you and then we will 
accept you”. 

{18.43} And I said: ‘I will take charge of this matter’ and I wrote for 
him: ‘Nothing has prevented us from sending the signs except that the ancients cried 
lies to them. We brought Thamud a she-camel as a clear sign, but they harmed her 
and we will not send signs except to frighten .® With this saying I wanted to 
dismiss and dispel the matter. | And I taught them that someone who 
does not make known the hidden things of the future is not a prophet, 
like Moses and Isaiah and Ezekiel and Daniel and others. 


59 The second verb between brackets has been supplied in accordance with the 
context; the verb in the manuscripts (وطامنتها)‎ does not make sense. 
60 Q 17:59; many words of the verse are missing; A2 does include them. 


40b 
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}18.44{ وکتبت له Lal‏ وانکحوا ما lb‏ لکم من النسا اثنين وثلاثين! 
واربعه* وان خفتم ان لا تعدلوا فواحده وما ملكت ایدکم . 

ودلك انه كان قد اشترا جاریه واحب ان یعلم نساه بهده الايه انها نزلت 
عليه لیسکتوا عنه ويوريهم ان الله حلل له | نکاح ما مكلت” ایدکم؛ . gab‏ 
)18.46( ثم عملت له ايه انه عرج به الي السا وعرفته بجمیع ما كنت رايته لما 
طلع بي اللاك الي السا ووصفت له ولم ييقي شي Vy‏ وقد عرفته به وجعلته 
یقول لقومه انه رکب البراق الي بيت القدس شرفا له وان البراق الدي" 
رکبها سالته ان یغفر دنبها }18.48{ وانه شدها في باب" حلقة باب السا سما 
الدنیا | ليلا تبرب به "فمن شدة ليلا تبرب" به عقد" }18.49{ حتي سال aga‏ 
غفران الدنوب وجعلت دك ade‏ وغل اصحابه ومن بعد مسبره انه لا جاء 
يركبها ۸ تقف له حتي عرفها جبراييل ريس اللابکه وقال ها انه م Lely‏ 
سب 

)18.50( ثم سالته وانهم کدبوه وقالوا له ما نريدك ان لم تصف UJ‏ صفة السا 
رقا فیک اليف القدس کت هن 

JÚ {18.51}‏ حتي اسال ربي (e‏ طلبتوه مني | }18.52{ Gl aly‏ الي وهو دوه 
حزین القلب فوصفت له صفة بيت القدس }18.53{ وقلت له یقول" لهم 
اني سالت ري فوعدني انه یرسلها الي في cle‏ جبراییل حتي اصفها لکم شيا 
}18.54{ وکتبت له سبحان من Mel‏ بعبده ليلا من السجد ارام الي 
السجد الاقصا الدي بارکنا حوله . 


Tews U وارباع*‎ U ۶1696 ملكت‎ U "16۵6 [آيده‎ 3i< Ú 9 IU 7<U ?«U °" lege 
> (dit?) 'fJU 'llegei« f ¢ U 
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{18.44} And I also wrote for him: ‘Marry such women as seem good to 
you, two, three, four, but if you fear you will not be equitable, then only one, or what 
your right hands own’ 9 

That was because he had bought a slave-girl and he wanted to 
inform his women by means of this verse that it had been revealed 
to him, in order to silence them, and to show them that God had 
permitted him | to marry slave-girls.” 42b 

{18.46} Then I made a verse for him saying that he ascended with 

him to heaven and I informed him about all the things I saw when 
the angel ascended with me to heaven.9? And I described it to him in 
greatest detail. And I made him say to his people that he rode al-Buraq 
to the heavenly Jerusalem, as a sign of honor, and that al-Buraq, whom 
he mounted, asked him to forgive her sins, {18.48} and that he tied 
her to the ring of the door of the lowest heaven, | with a knot, so 43a 
that she would not flee, {18.49} until he had asked forgiveness for sins. 
I composed this against him and his companions, and |I wrote| that 
after his tour, when he came to mount her, she would not stand still for 
him until Gabriel the Archangel had told her that it was M, and that 
she then stood still for him. 

{18.50} Then I asked him, but they had given him the lie and said 
to him: *We do not want you to give us a description of heaven. Give 
us a description of Jerusalem and how it is.” 

{18.51} So he said: “Let me ask my Lord about what you requested 
from me", {18.52} | and he came to me, sad of heart, and I gave him 43b 
the description of Jerusalem {18.53} and I said to him: ‘Say to them: “I 
asked my Lord and he promised me that he will send it to me on the 
wing of Gabriel so that I can describe it to you bit by bit”.’ 

{18.54} And I wrote for him: ‘Praise to the one who traveled at night from 
the Holy Mosque to the Further Mosque the precincts of which we have blessed". 


1 Q 43. 

62 Cf A2, p. 497. 

63 For the monks invention of Muhammad’s miraculous night journey, see also Ag, 
pp. 519-521, and Roggema, ‘A Christian Reading of the Our'ar', pp. 67-70. 
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}18.56{ وجعلت كل من يجبي من امته لا يقوا علي هدا الوضع ولا بدرکه 
لانه ما طلع ولا نزل ولیس | هو نبي ولا رسول )18.57( ولکن بدنبي هده 
العظیم وتام امر ربي الغفور والرحیم اجراه علي يدي وله تدبیر في عباده . 
}18.58{ ثم GUI‏ بعد ايام اواخر' وقال اني مضیت الي صاحبا لي يسما زید 
e‏ فخرجت الي زوجته فنظرتها فشغفت بها وقد علم زوجها بدلك 
فتخوف مني وقد تقلق قلبي بها كثيرا وارید ان تدبرني في هدا الامر لانك قد 
اهتممت بي وكفيتني کل شي وم IS‏ معي: | شي الا ودبرته لي وقد بلغني Hb‏ 
امرا عظییا وخطیا جسيم عند قبایل العرب وغیرهم . 

)18.59( فقلت له انا اكفيك امرها هدا حتي لا O S‏ عندهم عار وتقول 
جاني جبراییل ريس اللایکه )18.60( وقال لي قل فلا قضا زیدا منها وطرا 
ازوجناك بها يا م VANS‏ يكون علي الومنین حرج في ازواجهم؛ . 

}18.61{ وعملت له اشياه كثيره لا تشبه بالنبوه }18.62{ ولا تليق | باصفيا 45a‏ 
باصفياة الله )18.63( وجميع ما كتبته له هو ينقض بعضه البعض؟ . 

(18.64) وجعلت الحجه عليه وعلى اصحابه من كتابه لانه مثل الشعر ولا 
يشبه كتب الانبيا المتقدمين المرسلين من قبل الله حتتي” وكل كتاب جاء 
صاحبه فيه بتفسير ما خلا هدا الكتاب 

)18.65( ثم كتبت له ك ه ي ع ص و P‏ و ال م دلك الكتاب لان فيه 
تفسير من الاب والابن والروح القدس | }18.66{ وقلت لايعلم تفسيره الا 45b.‏ 


> بالق U lege?‏ حق7 U‏ بعض؟ U lege > U (dit)‏ ارواحهم* [] >° U‏ >۴ اا اوخر' 
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{18.56} And I made sure that nobody from his community would be 
able to deal with this passage or understand it, because he neither went 

up nor did he come down, nor | is he a prophet or an apostle. {18.57} 44a 
But by means of my great sin and the completion of the command of 
my forgiving and merciful Lord, He fulfilled it through me, and to Him 
belongs the economy vis-à-vis his servants. 

{18.58} Then he came to me days later and said: ‘I went to a friend 
of mine called Zayd and I called him. Then his wife came out to meet 
me. I saw her and became infatuated with her, but her husband found 
out and he is alarmed because of me. My heart is very restless because 
of her, and I want you to guide me in this matter, because you have 
taken care of me and you have solved everything for me and there 1s | 44b 
nothing which you have not settled for me. Now this terrible matter 
has crossed my path, which is a huge sin in the eyes of the Arabs and 
others.’ 

{18.59} And I said to him: ‘I will protect you in this matter, so 
that there be no disgrace with them. You say to them: ‘Gabriel the 
Archangel came to me {18.60} and said to me: “Say: ‘When Zayd had 
dissolved his marriage with her, We married her to you, in order that it may not be a 
fault with the believers regarding their wives ” ^9 

{18.61} And I made many things for him that do not resemble 
prophecy {18.62} nor befit | the chosen of God. {18.63} And from 45a 
all that I wrote for him, the one part invalidates the other. 

{18.64} And I constructed proof against him and against his com- 
panions, by means of his book, because it is like poetry and it does not 
resemble the Scriptures of the ancient prophets, who were sent by God 
[with the truth]. And with every Scripture its master brought exegesis, 
except with this one. 

{18.65} Then I wrote for him: ‘A H Y ° $ and ‘TH’ and ‘A L M. 
That is the Book® because there is exegesis in it about the Father and 
the Son and the Holy Spirit.” {18.66} | and I said: ‘Nobody knows the 45b 


9t * Q 33:37. 

65 According to Muslims the Qur'an is sui generis, which is one of the reasons why it 
1s considered inimitable; it 1s therefore taboo to call it poetry, as the monk does here. 

66 See Ag, p. 525, n. 158, n. 159. 

% Q 19:1. 

69 Q 20:1. 

69 Q 2:1-2. 

7 See Ch. 5, pp. 131-132, for the Christian interpretation of the opening words of 


O 2. 
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الله تعالي والراسخون في العلم وجعلت کل من يجي بعده خبرا فيه لانني 
1 اجعله غبرا فيه لانني لم اجعل له تفسير متل ساير الکتب )18.67( رضا؛ 
IS‏ من منهم یفسر علي قدر عقله وتحققت انهم يختلفون من بعده ویزیدوا 
فيه وینقصوا منه ویکتب کل واحدا ما احب واختار كما ذکرت في اعلا 
Gls‏ هدا 

)18.68( وقد كشفت فيه الحال من نعمة الله علينا | نحن معشر النصاري 
وقد کمل تدبیر الله وما اراده هدا الرجل على يدي وانتهیت بالعنایه عنده 
من اجل اخوتي بني معمودیه LVL‏ الرهبان ووكدت* العنایه بهم والوصیه 
علیهم ونسال الله الخلاص والسلام }18.69{ لانني اعلم ان سیکون لنا 
منهم اعدا یودونا" بشرهم ویسقونا مرارتهم }18.70{ ویخرج علینا منهم قبایح 
عظیمه جدا . 

)18.71( وانا مرهب DEI‏ اقمت في الدیر | مع بحیرا الراهب زمانا طویلا 
وحدثني ووصف جیع ما قد am‏ في GUS‏ هدا من اوله الي اخره ورايته 
وشاهدته وتبینت" لي احواله وکتبته من فمه بين ایدیه وصححته بين ایدیه . 
}18.72{ وقال لي لا تلوموني انت ولا كل من يقفة ویسمعه من ساير 
الاخوه النصاري ° لاجل ما فعلته ووصفته في هدا الکتاب cay‏ عملت 
ما عملته وفهمته ورایته | }18.73{ انه ملك ولابد من ملکته وبلوغ غایته 
واستیفا" aule‏ وتام opel‏ وما قد S|‏ وفهمته وسمعته وعاينته وجعلت 
الومنین بالسیح من عنایتهم" واخدت لهم منه عهدا ومیثاقا طول ایام دولته 
}18.74{ وشکرته علي دلك وهو كان ادیبا Led‏ وجیها مكرما محبوبا مقبولا 
وهو منمن يستحق اللك والتقدمه دون ope‏ وهو كان | یصالح بينهم 
ويحكم في امرهم ویدبر شانهم" والعرب كلهم شاکرین منه . 
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exegesis except God, the exalted, and the well-versed in knowledge 7! And I made 
everyone after him an expert in it, because I did not make him an 
expert in it, since I did not make exegesis of it like the other Scriptures, 
{18.67} accepting that each one of them interprets it according to his 
own intelligence. And I know for sure that after him they will disagree 
about it and add to it and subtract from it. Everyone will write what he 
likes and prefers, as I have mentioned above in this book of mine.” 

{18.68} I have disclosed in it the reality of God’s beneficence to us, | 
the community of the Christians. God’s economy has been fulfilled, 
with what He wanted for this man at my hands. And I have attained 
his care for my brothers, the sons of baptism, and the fathers and 
the monks, and I have assured their care for them and the directive 
concerning them.” And we ask God for salvation and peace, (18.69) 
because I know that we will have enemies from amongst them, who 
will do us harm with their evil and make us drink their gall, {18.70} 
and their horrendous shameful deeds will come our way.’ 

{18.71} And I, Marhab the Sinner, stayed in the monastery | with 
Bahira for a long time and he related and described to me all that I 
have explained exhaustively in this book of mine. I took notice of it 
and was witness to it, and its circumstances were clear to me. I wrote it 
down literally in his presence, and I corrected it in his presence. 

{18.72} And he said to me: ‘Do not reproach me for what I did 
and described in this book, neither you nor anyone from the other 
Christian brothers who finds it or hears it, because I did what I did 
and I comprehended and saw (18.73) | that he is a king and that 
his kingdom, his success and the accomplishment of his mission were 
inevitable, as well as the things I had read, comprehended, heard 
and observed. I placed the believers in Christ under their care, and 
I obtained a treaty from him for them and a pact throughout the days 
of his rule.’ 

{18.74} And I thanked him for that. He was well-mannered and 
understanding, noble and honored, loved and well liked. He belongs 
to those who deserve fortune and prominence. He used to | settle 
their affairs and act as a judge between them. And all the Arabs were 
grateful to him for that. 


7! Q 3:7; see A2, p. 525, n. 158, n. 159. 

7? See A2, p. 525, n. 160. 

73 This refers again to the protection of monks under Islamic rule; see: {15}- (15.4) 
and Ch. 4, pp. 113-121. 
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dlls {18.75}‏ كله يتفي شرهم ومکرهم ec‏ فوم اشرار حفاه فطوبا 
gal‏ المحتملين العارنين of ei‏ شاه d a‏ ملكوت السا ال 
الابد . 


امین امين' والسبح لله "elo‏ 
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{18.75} The whole world is on its guard for their evil and their sly- 
ness, because they are an evil, brutish people. Blessed are the believers 
amongst them who endure and discern, heirs of the eternal life in the 
Kingdom of Heaven, forever. 


Amen, Amen, and praise be to God everlastingly. 


CHAPTER TWELVE 


THE LONG ARABIC RECENSION 


155a 


نبتدي بعون الله ds‏ وحسن توفيقه A‏ خر #بحره؟ الراهب؟ *مع 
الرجل الاعرابي "وما حكاه عن نفسه لمرهبة J!‏ — بسلام من الرب 
امین" . 

(r)‏ قال" انا مرهب الخاطى *بینا" انا" ادور في البرية زمانا *طويلا اد قد 
نظرت "عن بعد دیرا" Me‏ )2( فقصدته ولا" اتيت اليه ودخلته فوجدت 
فيه راهبا شیخا" یسا بحيره )25( فلا Gh‏ سلم على وفرح بي Slds‏ وقال" 
سبحان الله Gall‏ اوراني وجهك "ني هدا اليوم MALLU‏ فان" لي الیوم" 
اربعون” Aus‏ " يكن ا رايت وجه22 نصرانی < MONI, nij‏ 18 25 علمت 
وتحققت” انه" "قد فنيت حیاقی* وقربت* وفاق *والله سبحانه” اتا بك الى 
hale‏ لتعلم كل خبري لتخير” به الومنین" len‏ جرى لي بهدا الکان" . 
اعلمك يا اخي انني”* رجل خاطىةة من اهل انطاكية }3{ فمضیت"3 "3 
بعض الايام” الى جبل"* طور سينا *لاتبارك” باتار القديسين واخد MAS y‏ 
صلوات* الرهبان المقيمين هناك )32( [i‏ "وصلت اليهم* صليت في تلك 
المواضع” المقدسة فقال" لي بعض الشیوخ" | الرهبان يا اخي . 


وروياه بطور یا وما تحرف "S‏ ۷ بحيريا“ Y‏ قصة ,× Y PU / GI?‏ ونکتب* AVY‏ الناطق I‏ 
Y‏ اقمت Y "1 X O‏ مرهب الراهب + 16۵0" × > *7 Y‏ وخبره مع مرهب X ٩۳‏ ~ * إلا له 
كتيرا وفيا انا دات *8! X 14< X 15< X UG X iex‏ نی 131 (gr2) X 12< X‏ ~ 111 
يوم من الايام امثي في البريه واذ ترايا لي ديرا من بعيدا وانى قصدته وسرت نحوه الى ان وصلت اليه وان 
قرعت الباب يرفق فخرج الي راهيا ففتح ي الباب وادا به.بحيريا الراهب فلا رايته سلمت عليه وكريني اليه 
بسرورا وفرح وانه قال لي هلم وادخل فلا دخلت قال لي من اين جيت فالله الدي جا بك وجمع بيني وبينك 
Mi<X >‏ ۷ الاانت 25 KY <Y‏ ما 2 Y Pos XY‏ في هدا الموضع + Y‏ لان 
X‏ عندي !3 × تعالى + ¥ وقرب X,i+t SY 9«XyY UVf«XY 207 ~ (gia) Y Mody‏ 
كنت + X,‏ اني WX Pees‏ > "354 ۷ کل العالین 73 × لتحدت W (first word of W),‏ وتتخير 82 
فقلت له انا عند دلك عرفني يا ابي لاي حاجه اتيت الي هدا الموضع الشعت فقال لي دنوي جلبت علي * W,‏ 
XW‏ صلاة 42 XW 41 > XW‏ لاستبارك 40 ۷ > 39 ¥ > 3587 ¥ > 371 ¥ >35 Y‏ هدا GY ane‏ 

431 > XW 44 الاماکن‎ ۷۷ i< XW الاخوة46‎ W 


{o} In the name of the Father, the Son and the Holy Spirit, One God, 
we begin to write, with the aid of God, exalted is He, and the goodness 
of His assistance, the history of the monk Bahira with the Arab from 
the desert, and what he told about himself to the monk Marhab, with 
the peace of the Lord, Amen.! 

{1} The monk Marhab said: ‘When I, Marhab the sinner, had 
been wandering in the desert for a long time, I suddenly saw a large 
monastery from a distance? {2} I went towards it and when I reached 
it and went inside, I found an old monk there who was called Bahira. 
{2.5} And when he saw me, he greeted me and was very glad to meet 
me. And he said: ‘Praise be to God, who showed me your face on this 
blessed day. Today it is forty years that I have not seen a Christian face, 
besides you, and now I know for sure that my life has come to an end 
and that my death is at hand. And God, praised be He, has made you 
come here in order to learn my whole history so that you can inform 
the believers about it and about what happened to me in this place. 

I tell you, my brother, I am a sinful man from the people of Antioch.’ 
{3} One day I went to Mount Sinai to receive blessing from the 
historical sites of the holy men and to receive blessing of the prayers 
of the men living there.* (3.2) And when I came to them, I prayed in 
those holy places and one of the old monks | said to me: ‘My brother". 


! The ‘Arab from the desert’ is obviously Muhammad. Rather than referring to 
him as ‘the Arab man’ (al-rajul al-‘arabi), the text uses the term for desert Arab or 
Bedouin: al-a'rábi, a term that in reality does not apply to the Prophet, but which is 
used pejoratively in order to suggest that he belonged to a primitive nation. 

2 The name of the narrator Mrhb has been vocalised in this translation as ‘Marhab’ 
on the assumption that it derives from the Syriac Mar Yahb, the name of the narrator 
according to ES. This was already suggested as the correct reading by Gero in: “The 
Legend of the Monk Bahira’, p. 52, n. 36. Alternatively one could read Murhib. See, 
for example, by Griffith, ‘Muhammad and the Monk Bahira’, p. 147. 

3 This is the only recension to mention Antioch; in Ar there is no mention of the 
monk’s origin. ES mentions Bet Garmai and WS Bet Oudshaye. 

^ Athar, translated as ‘historical sites’, can also mean relics. 
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"قلت له لبيك . 

قال ايها الرجل الصالح' سوف يظهر الله ك* سرا ae‏ "حين تخرج من هدا 
المكان . 

فقلت له تکون ارادة dil‏ تعای . 

gl e‏ قضیت ما على من الزیاره وخرجت من دلك الکان* )3.7( فلا 
صرت“ براة الجبل نظرت" نورا dae‏ 'لم يري متله" وملایکة" كتير" وابصرت" 
صلیباا: عقي بق على الارض كلها متل" الشمس سبعة اضعاف 
وملاکا be‏ )3.8( ففزعت" لدلك"! فزعا شدیدا . 

}3.9{ فقال لي الملاك لا تخاف }3.11{ وابصرت" اربعة رووس" ارواح 
تمرك" بعضها DET‏ 

}3.12{ وابصرت"* اسدا ابیض قد" اقل من جوا" البرية فاکل"* الشرق 
والغرب "والبرية والشام" #وشرب" ما" البحر #وانحدر" الى" الغرب" وني 
راسه اتناعشر” قرنا* فقال لي SIAM‏ هدا ملك بني" اسیاعیل . 

)313( "تم ابصرت" دابة سوده"" فاکلت" الشرق والغرب" وا *تلاتة» 
قرون” فقال لي الملاك“ "هدا ملك“ بنی هاشم ابن محمد . 

)344( وابصرت" تورا* قد اقبل من الرية“ وله“ TLLA‏ قرون فاكلا 
اربع اطراف الدنياء* وانحدر الى الوصل فقلت للملاك ما هدا فقال "J‏ 
هدات" ملك المهدي ابن علي abl g‏ وكا ان التور متضع | هادی** BSUS‏ 


لاصلي فيه واقمت بدلك الجبل اياما وصعدت فوق* W, > X,‏ وتعاینه XW 2< WX 3! Ble‏ > 11 
Jl‏ وصلیت هناك وانی سمعت الاخوه الرهبان یقولون فلا بد لكل من ياتي الي هدا الوضع القدس ان 
یظهر له رویا من الله (JUS‏ ان تكون نیته صادقه وشوقه شدیدا واجتهاده رشیدا فلا قاموا الرهبان الي الصلاه 
ابصرت؟ Y‏ علي 71686 ۷ الى +* Y‏ خرجت انا في بعض الليالي من الدير ولم یعلم بي احدا من Ola JI‏ 
Y fto‏ ابصرت؟! ۷ ة + ,× کتبرین W,‏ مقدسین" Y‏ مع ملایکة* WXY‏ > "7 ۷ لوقتي 
فعند دلك ۱7 Y‏ من اللایکه قایا +15 ¥ ضوء + ,۷۷ + 151 W MCW‏ يظى 13 ¥ وهو Y P+‏ 
Y 20 > ۷ UJ EY 221 > WY Pfrst word of‏ تم ابصرت Y > ۷ 194 tal W,‏ فزعت 
Y 7" > ×‏ وانه اکل وشرب VWX,‏ و 71 Y‏ نحو VW,‏ داخل 25 VW‏ و Y i+‏ بعد دلك + V,‏ 
+ 34 ۷ اتني عشر 5 Y 3 Y 32* < X‏ تم انه بعد دلك انحدر 99 W 29% < Y‏ من B+‏ 
VW > X,"‏ هاشم +% Y > XY‏ قرن فقلت للملاك من هو هدا X,‏ فقلت للملاك ما هو هدا 
والبریه والشام والبحر +“ Y 391 > W‏ قد اقبلت من ناحیت الشام Y 7*۱ VX,‏ وابصرت ایضا بعده 
فقلت للملاك من هو + X,‏ فقلت للملاك ما هو هدا +45 Y "f«Y‏ وني راسها!* ۷ ثم نزلت في باب 
جحرا +“ ۷ ثور Y‏ وایضا ابصرت ,× تم ابصرت 46 Y, *~ VW #< XY 9!'imW‏ هدا 
Y 5£ + 5 WXY f< VWXY >‏ وانه اکل VWXY ast) dy ¥ °> ¥ i, VW,‏ 

VW f,X 3< VW 77۲۱۷۷ Blasts VWX, فهکده‎ Y 
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I said to him: ‘at your service". 

He said: ‘O righteous man, God will show you a great secret when 
you go out of this place”. 

And I said: ‘Let God's will be done, exalted is He’. 

Then I fulfilled my duty of the pilgrimage and I went out of that 
place. {3.7} And when I went onto the mountain, I saw a great light, 
the like of which has not been seen, and many angels. And I saw a 
great cross that gave light to the whole earth, seven times brighter than 
the sun, and a great angel. {3.8} I feared deeply because of that. 

{3.9} But the angel said to me: ‘Do not fear" {3.11} And I saw the 
four heads of the winds stirring up each other. 

{3.12} And I saw a white lion coming from inside the desert and it 
ate the East, the West, the desert and Syria.’ It drank the water of the 
sea and it descended in the West. And on its head were twelve horns. 
And the angel said to me: “This is the kingdom of the Sons of Ishmael’. 

{3.13} Then I saw a black beast and it ate the East and the West and 
it had three horns. And the angel said to me: “This 1s the kangdom of 
the Sons of Hashim, son of Muhammad’. 

{3.14} And I saw a bull that came from the desert and it had five 
horns. It ate the four corners of the world and descended in Mosul. 
And I said to the angel: ‘What is this?” And he said to me: “This is 
the kingdom of the Mahdi, son of “Alt and Fatima. And as the bull 1s 
humble | and quiet, likewise his kingdom will be humble and quiet. :55b 


5 See WS (p. 321, n. 15) for the motif of the brightness of the light. 

6 Cf. Dan 7:2. 

7 The latter two terms, al-barriyya wa-l-shàm, can also be translated as ‘the South 
and the North’. 

9 For the historical background of the apocalyptic animals featuring in {3.12}— 
{3.18}, see above: Ch. 3. 
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كون لک Let Gals ste‏ الاسد ي ا وإناء dias‏ 538 
صاحب الاسد لایقف بين يديه احدا یقاتله* وهدا الهدي tes‏ قبایل بني 
اسماعیل" وبه" يتم ملك العرب؟ . 

)3:15( وابصرت" ايضا نمر قد اقبل من الغرب؛ بيجري" لابسا لباس من" 
الدم فقلت للملاك ما" هدا فقال لي" ملك بني سفیان" الدي يبيد بني 
اسیاعیل بالسیف . 

)316( وابصرت ایضا تيس من" العزي" قد اقبل من الغرب" "glas‏ الي 
بيت القدس فقلت للملا من" هدا فقال لي هدا ملك القطرانیین" الدين”: 
هم بني "ollas‏ . 

)317( وابصرت ایضا اسدا یزیر قد اقبل من البریه بقوه عظیمه jSU‏ = 
الكل* ووطي” الكل ول حت بون k.‏ ی فقال 
لي هدا *مو* الدي" يسمى” الهدي ابن عايشه في دك الزمان "تکون في 
las ll‏ شده** عظیمه 7 متلها في العالم . 

)3.18( *وایضا ابصرت* رجلا لابسا لباس اخضر فقلت للملاك le‏ هدا 
Jus‏ لي هدا ملك بني اساعیل الاخير الدي "یکون as‏ فناهم” . 

}3.19{ "وایضا ابصرت* AS yo‏ مزینه بکل“ حسن فقلت للملاك ما هده“ 
فقال لي هدا ملك الروم gall‏ | يملك tpe‏ الارض كلها الي“ اخر مو 
الملکات.: 

]3.20( "وایضا ابصرت“ تنینا عظیا ez‏ فاه Sals‏ الجميع بلا شفقه "ولا 
aay‏ ولا حنو" + فقلت للملاك من“ هدا“ فقال d‏ هدا هو" المسيح الكداب 
الدي يقال له السیح 7 الدجال:: "الدي GL‏ في اخر HOLY‏ ويبلك كلما 
وافاه . 


!UsY یقابله*‎ VW 31 ي‎ VW **« X وفیه؟‎ VWXY تم ابصرت 7 × الغرب؟‎ X المغرب”‎ 
VW i< VWXY > VWY ۲0۵ Y 1+ هذا‎ VX, هدا‎ W Bolas VW > ۶ 
15۴| ¥ lo aki ۷ 7 تم بلغ‎ VW 18۲۱ VWX ۲ القطرایین‎ Y °۴ > VWX 7 oles V, 
یقضان‎ W, lege يقطان‎ XY it yX MigX "uy SIX foy > VW > 
X 29* > VW 30 يساء‎ Y . V 30 VWY, شدیده + × في ايامه یکون‎ VWXY | 5,5, 
X, يصير‎ Y نظرت**‎ VW من هوق"‎ ۷ 308> ۷, TS VW 37 وابصرت 3 × > * إلا فناوهم‎ 
Lal VWX > xX 4 شكل‎ × 41۲۱۷۷۸۷۲ > X + VWXY HT وابصرت ایضا‎ 
VWX “i+ ي‎ × “pbb VW ويبلع‎ X وابتلع‎ Y “۴١ ۷ GW, إلا حنيه‎ «X ۱ 

VWX “leaves missing in W ? « V 51< Y ۵ 53" وسياف‎ Y 54 الزمان‎ ۷ 
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And just as the lion shatters all that 1s in front of him, so will the one of 
the lion be.’ No one who fights him will withstand him. This Mahdr is 
expected by all tribes of the Sons of Ishmael. With him the reign of the 
Arabs comes to an end.’ 

13.15) And then I saw a panther that came running from the West, 
wearing clothes of blood. And I said to the angel: ‘What is this?" And 
he said to me: “The kingdom of the Sons of Sufyan who will destroy the 
Sons of Ishmael with the sword’. 

{3.16} And I also saw a goat-buck coming from the West, and it 
reached Jerusalem, and I said to the angel: ‘What is this?’ And he said 
to me: “This is the kingdom of the people from Qatar, who are the Sons 
of Joktan’. 

{3.17} And I also saw a roaring lion coming from the desert with 
great force. He ate all and trampled all, and nothing could withstand 
him. And I said to the angel: ‘What is this?’ And he said to me: “This 
is the one who is called the Mahdi, son of ‘A’isha. And in that time 
there will be great distress, the like of which has never been before in 
the world’. 

{3.18} And I also saw a man wearing green clothes and I said to the 
angel: ‘What is this?" And he said to me: “This is the last king of the 
Sons of Ishmael with whom their end will be’. 

{3.19} And I saw also a chariot adorned with all beauty and I said 
to the angel: ‘What is this?” And he said to me: “This is the King 
of the Romans who | will rule the whole world until the end of all 156a 
kingdoms’. 

{3.20} And I saw also a great dragon that opened its mouth and 
swallowed all without pity or mercy or sympathy. And I said to the 
angel: ‘Who is this?? And he said to me: “This is the false Messiah 
called Antichrist, who will come at the end of times and destroys all 
that comes his way’. 


9 This phrase, which could refer both to the twelve-horned lion of {3.12} or the 
second Mahdi of {3.17}, seems out of place and is absent in other recensions. 
10 See the note to {3.19} in ES (p. 261). 
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)3.21( "وایضا ابصرت! الشیطان "خزاه الله تعالی* وقد" تعالي “نحو السماء 
واتي“ متل البرق Mealy‏ حسدا وغیضا." 

)3.22( "وایضا ابصرت” رجلا قد اقبل من الشرق بلباس ابيض حسن” 
فقلت للملاك ما" هدا فقال لي هدا ایلیاس" النبيی" الدي Gl‏ في "el JI eU‏ 
بين يدي السیح احقاني . 

(2.24) "وابصرت ایضا؛! MIG‏ ملايكهة! لابسين! نورا" متمنطقين بالدهب! 
فقلت للملاك من" هولاء” فقال Me ge‏ "جبراییل وميكاييل” وواحد” من 
السارافيم” . 

"e {3-25}‏ غابو | "pe‏ الملاكين وبقى* الواحد MGI‏ من السرافین* 
فقال" UI v‏ الانسان الفزع" “gde‏ روعك* فهدیت* واطمنيت” 
وسكتتة: d 59 JU‏ اتبعني "ولا تخاف )3.26( “albo Waracd‏ بي Pars‏ الي 
السیاء "کالنايم بالروح لا بالجسد* ونظرت الي السماء وس سموات“ 
"c J‏ )3.27( ونورا“ he‏ لا يتكلم" به )3.28( وسمعت” نات" 
اللایکه" "تسبه الي Gre‏ الایام* تسبیحا" mhe‏ جدا لا يحاط Ma‏ ولا 
يدرك ولا حصی اصوات | التمجید** co JUD‏ الوحد:" الواحد": الاب 
والابن والروح القدس *قایلین* قدوس قدوس قدوس الرب الصاباووت"" 
(3.31)'وايضا ابصرت" الدنیا "ترید ان" تنحل وتبطل" والس|* تنطوي** 
R‏ 5 القرطاس )3.33( *#"وانحلت الارض* وصارت خاویه" }3.35{ 


D وابصرت ایضا‎ VXY 25 > VXY 1> ۷ الساوات ' ۷ واتا*‎ Y 1 > V وغضب؟‎ VX, 
وابصرت ایضا "7 ۲ وغيظا‎ VX مهاب*‎ Y 97+ X POY ۱۲ ۷ > VX Pahl 
VX, الوقت‎ Y BT وایضا ابصرت‎ Y "f«VXY 15+ مقدسین‎ V (6 Y "<V, بنور‎ Y 
!* بمناطق کالنار تلهب‎ V, تشعل‎ DU بلهیب‎ Y ۱۹۲۱۷ + هم‎ X, منهم‎ Y * هولاي الثلاثه‎ Y 21+ هم‎ 
۷ میکاییل وجبراییل 7۶۱ ۷ ي1‎ V DP, V Ufo X, الصارافيم‎ ۷ P+ غاب ۷ للوقت‎ V, 
LEY 2> ۲ 7۶۱۷ ?«X OJ م؟ ¥ الشرافييم فلا تطلعت‎ ۷ "1 > V, ثم قال‎ ۷ P+ 
LY B+ الرعوب‎ ۷ "PioXicY 93-,, X, + وفزعك‎ Y هدیت ,× فتهدیت؟*‎ gb Y 
°7 واطمانت‎ Y > XY,* ثم انه قال * ۷ لا تدعرنا لا ابصرت لکن هدا روعي وطیب قلبي‎ Y ۳ 
هدي روعي اخدني‎ Ú V 411 ف‎ X وانه صعد‎ Y > ۷ BT وانا کمتل النایم ولیس بالجسد بل‎ 
بالروح‎ Y ٩٩ الساوات‎ Y PE وابصرت ايضا نورا“ ۷ وسا الساء‎ V ونظرت نورا‎ Y * ينطق‎ V 
48 تم سمعت‎ V 491 LY 50 عظیمه‎ V SLT وعتیق الايام یسبحون له‎ V, وعتیق الایام یسبح له‎ X, وعتيق‎ 
الايام جالس تسبح له‎ ۷ PF + الوحيد +° ۷ الدي +“ ۷ > ۷ء‎ ۷ > ۷ Y<Y > × 
UAE يملوسين‎ coor te lead رد الب ووك‎ 60 ' Lal وابصرت‎ VX eY 
">× > ۷ + ایضا‎ Y “sY 9 والارض انحلت "°° ۷ كظى‎ V ۲ 
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13.21) And I also saw Satan (may God, exalted is He, confound him) 
going up to heaven, coming like lightning. And he was filled with envy 
and wrath. 

{3.22} And I also saw a man coming from the East in beautiful white 
clothes, and I said to the angel: ‘What is this?’ And he said to me: “This 
is the Prophet Elijah, who comes at the end of times before the true 
Christ’.!! 

13.24) And I also saw three angels dressed in fire and girded with 
gold. And I said to the angel: ‘Who are these?’ And he said to me: 
“These are Gabriel and Michael and one of the Seraphim’. 

{3.25} ‘Then the two angels went away from me and the one belong- 
ing to the Seraphim stayed and he said to me: ‘O fearful man, may 
your soul be calmed down’, and I calmed down and became quiet and 
silent. And he said to me: ‘Follow me and do not fear’. {3.26} And I 
followed him and he took me up to heaven, as if I were asleep, in the 
spirit, not in the body. And I looked at heaven and at the heaven of 
heavens of the Lord, {3.27} and I saw an unspeakably great light there 
{3.28} and I heard the melodies of the angels, endlessly extolling the 
Ancient of Days, with great praise and with unfathomable and innu- 
merable voices | glorifying the One Unified ‘Trinity, the Father, the Son 
and the Holy Spirit, saying: “Holy, Holy, Holy, is the Lord of hosts’. 
{3.31} And I also saw the world about to dissolve and become nothing, 
and heaven being rolled up like a scroll. {3.33} And the earth dissolved 


۱۱ Cf. Matt 17:11. 
1? [sa 6:3. 
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وابصرت: القدیسین داهبينة الي الفردوس والخطاهة داهبین؛ الى "العداب 
الوبد" *وادخلني” بالروح لا eth‏ )3.36( وابصرت" تلامید ربنا" یسوع 
السیح في "درجه عظیمه عالیه" لا اقدر "اصفها ولا ينطق لساني "ES‏ 
Ayes‏ وابصرت" *يوحنا العمداني عظیم الشان اعلا" من جميع الانبیاء" 
وابصرت" ایضا الشهدا دونهم وهم مجتمعين كلهم علي" درجاتهم وداوود" 
النبي یسبح بتهلیلا "وکل الانبیاء" يقرون با کانوا یتلونه في الدنیاء* بفرح 
وسرور وتبلیل* عظیم )13.37 وابصرت* شجرة العصیه التي" "هي شجرة” 
الموت وابصرت* شجر جرة2 "التوبه التي هي شجرة الحياة }3.39{ وابصرت 
ايضا وادي” *عظيم كبير": جدا "عظیم الغمقةة tag‏ نار لا تطفا** ودود لا 
ينام وعداب لا هدي وناس* من رمل البحر يصيحونةة واسنانہم 
تصر" متل الرعد العظيم وترتعد” متل* الريح العاصف من شدة* العداب 
فتنهدت" وبکیت" وقلت ما" یفید" الانسان لو ربح“ العالم کله“ وخسر» | 
نفسه )3.40( هدا کله ابصر ته بالروح لا بالجسد. 


)4( عند“ دلك قال d‏ اللاك الموكل بي ادهب“ dl‏ موریقا "ملك الروم" 
واکسر عصاك قدامه وقول له Ke‏ ینکسر** ملکك ep‏ **بنی اسماعیل 
*وادهب* الي كسري” ملك الفرس واکسر "نصف عصاك بين يديه" وقول 
له هكدا ينكسر ملكك من وحوش البريه*” (4.2) فدهبت” الي موريقا ملك 


° ۷ الجحيم ' ,۷ >° X‏ داهبون4 | ۷ وهم +° ۷ متوجهین V, > X,‏ وهم داخلین ? Lal XY‏ +" 
۳ ۷ الدرجه العالیه الدي " Y,‏ جدا + X,‏ > ۷ سیدنا" × ايضا  "* > ۷× P+‏ انه ادخلني 
المعمداني يوحنا *3! Y‏ اعظم“' × ايضا +۲ × نعمتها*! V‏ لسان بشري ينطق بها ولا يصل الي Gh‏ 
Y 193,65,‏ اختلافات +18 V !Sleaves missing in V  « XY‏ ابن زکریا وقد اعلا اكبر من 
Y "eu Xy "Wy‏ ثم اني ابصرت ,× Lal‏ +7 × وبتهلیل** Y 217 > XY‏ وکل 207 Y‏ 
× و be Y i+‏ بالعمق * ,× > "50 × كتير × > ۳۳ KY UfcX‏ ايضا + ۷ منها 
ویرتدوا 7 × تسر” Y‏ ویضجون + X, LU ads Y 9552 X,‏ واناس ? XY‏ 33181 × ي 321 
انه X,‏ اقتنا 44 XY‏ يربح 23 Y‏ مادا × >* gh Y‏ تنهدت“ × شددة* ۲ شبه* Y‏ وترعد X,‏ 
Y‏ اللك 501 XY “continuation of W‏ ف X Vane Y i+‏ وخصر 46 Y So ob XY‏ يقتنا 
W 77** >‏ عصاك النصف منها قدامه "°° ۷ كرسي ° ۷ ایضا + X PIIK Pea Y‏ ي NE‏ 
gl Y‏ دهبت X,‏ فرحت W‏ و Si‏ > * ,۷ وهکدا قمت لساعتي +58 Y‏ 
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and became empty. {3.35} And I saw the holy going to paradise and 
the sinners going to eternal torment. And He made me enter in spirit, 
not in the body. (3.36) And I saw the disciples of our Lord Jesus Christ 
on a high and lofty rank that I cannot describe and to which my tongue 
is unable to do full justice. And I saw John the Baptist, of high rank, 
above all the prophets. And I also saw the martyrs beneath them, all 
together at their ranks, and the prophet David, praising God with jubi- 
lation, and all the prophets reading what they used to recite in the 
world with great Joy, happiness and jubilation. {3.37} And I saw the 
tree of disobedience, which is the tree of death, and I saw the tree of 
repentance, which is the tree of life. {3.39} And I saw a tremendously 
great and deep gorge, in which there was an unquenchable fire, and a 
worm that does not sleep, and torment that does not stop, and people, 
more than the sand of the sea, screaming and gnashing their teeth like 
great thunder and shuddering like a storm, from the intensity of the 
torment. And I sighed and wept and said: ‘What does a man gain if he 
acquires the whole world and loses | his soul?’ {3.40} All this I saw in 
the spirit, not in the body. 


{4} Then the angel in charge of me said to me: ‘Go to Maurice, 
King of the Romans, and break your staff before him and say to him: 
“Likewise shall your empire be broken by the Sons of Ishmael”, and go 
to Chosroes, King of Persia, and break half your staff before him and 
say: “Likewise your empire shall be broken by the wild beasts of the 
desert”. {4.2} And I went to Maurice, the King of the Romans, and I 


13 Matt. 16:26, Mark. 8:36, Luke 9:25. 
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444 CHAPTER TWELVE 


الروم وصنعت قدامه" KS‏ امرني اللاك *فلم يغضب: على“ وقالة لي" تكون” 
مشیة" الله في خلقه" }44{ ودهبت" الي کسري" ملك الفرس" وصنعت 
|S Pala‏ امرني “IW‏ }4.5{ فاجاب وقال لي من اين قلت هدا واين 
رايت Us JI Bota‏ }4.6{ فقلت له "في طور! سينا موضع" اخد موسي 
الثوراةة! من 1921 فقال d‏ اي شي ابصرت هناك ocdi‏ له ابصرت le‏ 
الوحش قد" طلع واخد" عنزا”” وتوطاه* ب Mabe‏ وخبرته"* باخباري” "à‏ 
سمع هدا تنهد وقال" ادهب بسلام . 

alis}‏ خرجت من عنده ودخلت” بلاد* Po peg HWY‏ انادي 
فيهم ان" لا يسجدوا لصلبان **كتيره ولكن لصلیب واحد *ولا يرسموا 
في” كنايسهم صلبان* كتيره ولكن صليب واحد" في كل كنيسه ويكون 
سجودكم” له "وقلوبكم الي* صليب "ربنا یسوع السیم" *الخلص الدي 
به yale‏ 8 العام“ | كما ابصرت انا في طور سينا صليبا واحدا قايا في 
الدنيا كلها فلا سمعوا "اساقفة الناحيه دلك مني طردوني من بلادهم . 
)6( فوقعت في هده“ البريه نحو بني" اسماعيل فانست" الیهم" وانسوا ll‏ 
وحادتوني!” وحادتهم"" فاويت” الي هدا“ yl‏ وعمرته }6.8{ والصقت” 

a‏ ثبیر ما Mate‏ طابت* (nú)‏ وصارت" العرب ي وتستقی" 
منه (ua)‏ ویجلسون" عندي في کل الاوقات ویانسون* بي وانس" بهم" 
ویقضون حوايجي واقضي حوایجهم }11.3{ وکل شي كنت امرهم به *واشير 
"به علیهم" یمتتلونه ولا *یخالفون" دلك" . 


‘continuation of V > Y i > W یصعب*‎ Y 48+ ه‎ VW, عليه دلك‎ Y ° بل انه قال‎ Y 5> 
Y "ig ۷۷ خلیقته" ۷ ارادة*‎ VW ثم اني دهبت'!‎ Y كرسي!!‎ ۷ Ves J VW, القدس‎ Y > 
VW, + Lal Y '** > X (hom) PfIVWX °" بطور‎ Y Vu الوضع‎ VW. Pag 
VX 19+ سبحانه‎ Y i > VW 211 + و‎ VW 22 واتخد‎ VWX ۲۰۷۷ 2 > × 23 برجل‎ ۷ 
8 وخبره‎ W 7 بجمیع اخباري‎ VW, يا احباي بجمیع ما رایته‎ Y الکلام +7 فلا"‎ Y 30+ JX, 
وانني 7 ثم قال‎ VW 32+ JV Bab ¥ LV Y, lege? واخدت 5 شنعار‎ VWY, وبدیت‎ 
X Ss انهم‎ X 1 + ب‎ Y عي‎ Y < X (hom) ?* > VW (hom) “ سجودھم‎ Y 4! ثابته‎ 
aeiy فانه‎ X "T لا السید‎ Bi<VWX “* العال‎ uale Y > ۷, ۲ - (ودهو)‎ X ۱ 
X “leaves missing in Wi V “ap Y ° ¥ وحدتونی!‎ VXY ° وحدنهم‎ ۷ 
93 فاوویت‎ X, واتیت‎ Y 54 x 55 وحفرت‎ Y 36 فیه‎ Y 57۲4 م‎ X 58f > VX 59 طیب‎ V, < 
X, * هدا البير وحصل فيه ماء كثيرا عدبا وانتفعت به الاعراب‎ Y FIV 9! وصاروا جوا اليه ,۷ مجو‎ Y 
ويستقوا*؟‎ V, ویسقوا‎ Y 9f1X ویستانسوا**‎ Y © واستانست‎ Y الیهم؟*‎ ۷ 957“ ¥, * > X ۶ 
۱۷ 59* يخالفونه‎ Y 
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did before him as the angel had ordered me to do. And he did not get 
angry at me, and he said: ‘Let the will of God be done to His creatures’. 
{4.4} And I went to Chosroes, the King of Persia, and I did before him 
as the angel had ordered me to do, (4.5) and he answered and said: 
‘Why do you say this and where did you see this vision?"* {4.6} And 
I said to him: ‘On Mount Sinai, the place where Moses received the 
Torah from God’. And he said to me: ‘What did you see there?’ And I 
told him: ‘I saw a wild ass raising up and seizing a goat and trampling it 
with its feet’ and I told him my history.? When he heard this he sighed 
and said: ‘Go in peace’. 

15) And I left him and went to the country of [Shinar],!° and I 
began to proclaim to the people that they should not bow in worship 
to many crosses, but just to one, and that they should not depict many 
crosses in their churches, but just one in every church: ‘You should bow 
in worship to that and your hearts should be devoted to the cross of 
Our Lord Jesus Christ the Savior by whom the world is redeemed, | 
just as I have seen one cross on Mount Sinai standing above of the 
whole world'." And when the bishops of that region heard that about 
me they expelled me from their country {6} and I ended up in this 
desert with the Sons of Ishmael. We became intimate with each other 
and conversed together. I sought shelter in this monastery and made it 
my home. {6.8} I made a well of fresh water next to it, {11} and the 
Arabs began to come and draw water from it, {11.2} and they would sit 
with me all the time and we got on well. They fulfilled my needs and 
I theirs. {11.3} And whatever I commanded and advised them to do, 
they fulfilled obediently. 


14 litt. ‘whence do you say this’ (min ayna). 

15 The other recensions all have ‘crown’ rather than ‘goat’. 

16 The manuscripts have ‘al-Aytar’ and ‘al-Ansar’, both of which do not make 
sense. As elsewhere in the text the corruption may be due to the transmission without 
diacritical punctuation, and the most likely reading is Shinar, as in the Syriac recensions 
in {6}. 

'7 See above, p. 437 ({3.7}) for the one cross which the monk saw on Mount Sinai. 
This is the only recension to make the connection between that vision and the monk’s 
attitude toward the cross; in the other recensions it is perhaps implicit. See for this 
issue: Ch. 4, pp. 95-104 above. 
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446 CHAPTER TWELVE 


وتنزلونة هده“ البريه كلها Chez,‏ قبله ويكون" لکم دوله عظیمه 
متسعه" جدا واخدت"! اخبرهم x‏ ابوهم'' اسیاعیل ووعد الله لابراهیم 
فيه باظهار* الللی*1 والسلطان* وكترةة! النسل وبخيرة! امه la‏ 7 
وکیف LUN‏ اللاك hbll d‏ > 19 20255 مرات” وقال:22 y LU‏ تحزني 
كبير” تم خبرتهم"* با قراته **من قول" اشعیا النبي اد یقول ان عدد 
ملك:: بنی قيدار *#عدد سنه PONI‏ وئدهب کرامتهم بعد EUS‏ وبا 
قرااته* من قول بلعام اد یقول تملك* بني* اسماعيل Mame‏ سوابیع 
کبار | منيعه i on‏ ب قراته من قول دانیال النبي اد 158a Se na‏ 
شعب اساعیل ويقف في موضع القدس وخبرتهم” To‏ قراته من*قول 


۶ منیعا +۸ ای سس‎ Y 1+ šV 4+ مسبعه‎ Y lege? وتترکون‎ VX PFI 
x وتوسعونها”‎ Y وتکون؟‎ VX 9 منيعه‎ VXY 10 وبدیت‎ X, + ان‎ Y eel V 1۶ باظفار‎ X 
13 الملوك‎ X 14 والسلاطين‎ X X م153‎ > X 16 وخير‎ X 171 لم‎ d 18 لقاها‎ Y 191 < Y 20 تلثه‎ ۷ f > 
Y "j,Y وقوله2‎ ¥ Bar VY 247 >× كير‎ × i+ IV 2 > ۷ B<V 39 الاخير‎ Y, 
lege ی عددهم وبعد دلك تدهب کرامتهم واخبرتهم ایضا *9 الاجير‎ eoa 31 قراته‎ 
V, ایضا‎ als Y 32 س + ۷1 سيملك‎ Y 9$ پتو‎ V 34] + واخبرتهم ° 5 ¥ وخبرتم ° ۷ة‎ V 37 + قد‎ 
V 38 continuation of W 
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{6.5} And I began to say to them: ‘You will rule a great mighty 
kingdom for seven weeks. You will [leave] this entire desert behind and 
call it *Oibla".5 And you will have a great vast empire’. And I began to 
inform them about their father Ishmael and God promising Abraham, 
with regard to him [ie. Ishmael], the future appearance of the rule 
and power and the great number of his descendants, and about the 
history of his mother Hagar and how an angel met her on the road 
three times and said to her: ‘Do not be sad. From your son a great 
people will come forth, by whom you will be strengthened, and he will 
have a great kingdom’. Then I informed him about what I had read 
of the sayings of the prophet Isaiah, when he says that the length of 
the rule of the Sons of Kedar will be the number of the year of a 
[hireling],?° after which their nobility will disappear, and of what I read 
from Balaam, when he says “The Sons of Ishmael will rule for seven 
great powerful weeks?! |. And I told them about what I had read from 
the prophet Daniel when he said ‘Ishmael’s people will come and stay 
in the holy place’. And I informed them about what I read from the 


18 The first verb is tanzilüna, ‘you will dwell in’, in the manuscrit de base. On the basis 
of the statement that ‘you will call it ‘Qibla”, and qibla meaning ‘South’, the reading 
tatrukiina, “you will leave behind’ seems preferable. The suggestion is that the term 
‘Qibla’ for the Muslim direction of prayer only makes sense when one is North of 
Mecca. 

19 Cf. Gen 21:17-18. 

?0 Cf. Isa 21:16. Muslim apologists saw the prophecies regarding the future might 
of the Sons of Kedar in the Hebrew Bible as references to Islam (see for example the 
Letter of Hārūn al-Rashid to Constantine VI: Safwat, Jamharat rasa'il al-‘Arab, vol. 3, p. 264 (t), 
Eid, Lettre du Caliphe Harun, pp. 74—76 (tr). Christian apologists, for their part, adduced 
Isa 21:16’s prediction of a time span according to ‘the year of a hireling’ to show that 
this might was only temporary. See for example: Mingana, “Phe Apocalypse of Peter’, 
p. 301 (t), p. 233 (tr). See also: Roggema, ‘Biblical exegesis and interreligious polemics’. 
The prophecy about the Sons of Kedar does not feature in the apocalyptic parts of the 
Legend. 

?! Balaam or Bileam is the Mesopotamian soothsayer who features in Numbers 22— 
24. He was asked to curse Israel but miraculously God made him bless the Israelites 
and predict their victories. His oracles as contained in these Biblical chapters do not 
refer to the Sons of Ishmael. Although there is no prophecy in his name surviving in 
Arabic apocalyptic literature, it may well have existed, as the Arabic meteorological- 
astrological prophecies called Malhamat Dantyal also allude to predictions made by Bal- 
aam. See Pingree, ‘Astrology’, pp. 291-292; Steinschneider, ‘Apocalypsen mit polemis- 
cher Tendenz’, part 1, p. 651. 

?? The Sons of Ishmael are not mentioned in the Book of Daniel. This statement is 
either based on one of many apocryphal Daniel apocalypses or on the interpretation of 
‘the King of the South’ in Dan 11 as the might of Islam, as is found often in Christian 
Arabic writings. See Roggema, ‘Biblical exegesis and interreligious polemics’. 
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448 CHAPTER TWELVE 


متاديوس! اد يقول عن ملك بني dele‏ "وانتشارهم في الارض* وقكينهم” 
منها" وانهم" لا يقف بين ايديم احد ويكون لهم دوله قویه" شديدة الباس" 
)11.5( وسيقيم الله رجل منهم كبير Stes {11.6} J‏ ملوك يخرجون من 
عصبه ویکترون le‏ الارض جدا" ويسمي'! اسمه "محمد a‏ ویکون 
à ° $5‏ اقطار الارض* . 


dy {12}‏ بعض الایام كنت واقف" Je‏ البير استقي الما بعد حديتي»" 
معهم بثلثة”' سوابیع **”من MOL‏ *حتي" ابصرتهم” مقبلین "dE‏ ومعهم 
MOLE caen‏ فصیح "eet‏ سلیط متر + ا عاقلا ادیبات* 43( *یامر 
ا این« وینهاهم وکدلك* التجار Mare MO gla‏ }12.2{ فقلت في سرياة 
واستخرت* ربي ** *#"وحرزت Sade‏ وقلت ينبغي” ان یکون هدا 
الرجل” يتروس” de‏ بني اسیاعیل* ویکون ملكا علیهم "ویکون للدوله" 
لانه شاب" نسبته* الرياسه *”فان Mae > Bas‏ وصوله . 

فقلت له يا فتی ما اسمك . 

فقال“ محمد. 2 

}13.1{ فقلت له" انت* صاحب الملك والسلطان ولك“ تكون” الدوله 
واسمث؛: هو الدکور ** *واليك:: تکون القبايل eo gets‏ ویکون اسمك 


> **7 ۲ عظیمه؟ Y Of <W‏ فیھا“ VY‏ وقکنهم* Y, ' — (23) W‏ كلها +5 Y‏ ماديوس! 
محرما سين وتفسيره امد ومحمد VWX, fl Y PI‏ ویکون!۱ ¥ > ¥ ویملون" × وعزه* X‏ 
VW,‏ قايا“ × كلها + Y‏ سوجامس الدي تفسیره امد ومحمد X,‏ محرما سين وتفسيره احمد محمد VW,‏ 
VW 17۶ > ۷۸ iw XY !?'«W Po Y‏ خدمتي؟ XY MeL ۷, (342 X‏ قايم 
شهیم Y D‏ شاب حدت حسن VW HU‏ واد اقبل الي dele‏ منهم **21 × الا وهم * Y,‏ واذا De‏ 
ذو دهن + W,‏ دکیا +° × Y 25+ bao‏ مریس ورایته X,‏ متزایس ورایته VW,‏ متزین ورایته *2 VWX‏ 
VW > V, +‏ اليه ویسمعون + Y‏ فرایت* VW‏ اهل Y Paus‏ خاطر وله فهما کبیرا بصيرا 
VW *‏ وحررت فكري "7۶ 1۰۷ Y Po uu, VW‏ نفسي X?!‏ > * ۷ والاعراب یسترشدونه 
وجال فيه فكري وحققت فيه ظني ان تلك الرواية له Gly‏ حرت عليه وتقدمت الي 9f,X PMH yy‏ ×> 
يتايس X,‏ يترااس 77 Y‏ يديه ویزته جيدا فوجدته موافق U‏ رایته وقلت في نفسي ان هدا الرجل هو بالحقيقة 
Pau‏ × شب ,۴+۱۷“ VWXY‏ وتکون الدوله له " Mlege‏ ۷ اسمعیل WO‏ جيع +* Y‏ 
V, J W, +‏ قال لي“ Y‏ ثم اني قلت VWX,‏ تم قلت** VW‏ وله خزاله *44 ۲ VWXY 81a,‏ 
Y f, VW 599‏ لان اسمك!5 Palak Mak‏ ۷ف +481 ۲ ابشر +“ لآ اسمي + JX,‏ 
Y‏ ومنك تخرج الشعوب 
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sayings of Methodius, who mentioned the rule of the Sons of Ishmael, 
their spreading over the earth and their dominion over it, and that no 
one will be able to stand before them, and that they will have a mighty 
powerful rule:? {11.5} ‘And God will raise up from among them a great 
man, {11.6} and a number of kings will come forth from his loins and 
they will be many on the earth, and his name will be Muhammad, and 
he will be praised and mentioned in the corners of the earth." 


{12} And one day I was standing at the well, drawing water, three 
wecks after having last talked with them, when I saw them approaching 
towards me. And with them was an eloquent, astute young man with a 
sharp tongue, who behaved like a leader. He was bright, well mannered 
and quick witted, and he had command over the camel drivers, and the 
tradesmen obeyed him as well. (12.2) And I said to myself, while asking 
my Lord for guidance and protection: “This man is bound to become 
the head of the Sons of Ishmael. He will become their king and he will 
have the power, because he is a young man perfectly fit for leadership. 
He is respected and has authority’. 

I said to him: ‘Young man, what is your name?’ 

And he said: ‘Muhammad’. 

{13.1} And I said to him: “The rule and the power will be in your 
hands. You will have a great realm. Your name is the one mentioned 


23 This is an allusion to the Apocalypse of Pseudo-Methodius, notably its predictions 
in ch. V [8] and XI [1]; Reinink, Die Syrische Apokalypse, vol. 1 p. ro, p. 24 (t); vol. 2, p. 
14, pp. 40-41 (tr). 

24 ‘And he will be praised’, yukammadu, is probably a corruption of ‘Ahmad’, which 
features in the variant readings of the other manuscripts and alludes to the Q 61:6 in 
which Jesus predicts the advent of an apostle named Ahmad. 


450 CHAPTER TWELVE 


يدكر في "اقطار الارض! وخبرك 3 ینتشر* | d‏ جیع* الدنیا ويري؛ کل* من 158 
یدکر؟ اسمك وعظمك”7 ap"‏ قرب" قربانا 4" نقيا زکیا . 

تم" اشرت عليه "بالانصراف مع اصحابه والرجوع" الي "بعد دلك"" وحده"؛ 
حتي اعرفه"" واوقفه" علي MUS‏ یرید" ان" Malan,‏ فانصرف الغلام" "ies‏ 
الاعراب" الدين کانوا معه **وهم حزاناء"" وقد امتلوا عليه حسدا* *تم* 
رجع" الي بعد تلاتة" ایام" وهو قلقا معلق" القلب "lo‏ اخبرته** به فجلس 
عندي "وحدته وحدتني* وسالني واستقصان" مني واختبر واعتبر* فقال" لي 
«جعلت فداك* *اني قله: سمعت من شيوخا“ حدیتا* لا“ ادري“ هو حق“ 
ام لا 

فقلت له *ای* حدیت* سمعت”7 . 

فقال لي ان pls‏ العرب* ۳ الشام "وقد استعبدو"" الخلق وصاروا في 
قبضتهم ستين سنه *حتي قام علیهم" tal ag‏ كال هوه 
ae‏ رم وه Ne SS ee‏ 
ورجع" الي هدا الوضع فاستانس" اليه تسعة Moles‏ من العرب وسکنوا 
بالشام ولم یرجعوا الي هده الغایه" واخاف" OF‏ تکون" هده" الره ایضا"" 
تصير متل تلك الاولي* فانصرف" انا واصحابي مخسرين» 


17 الاقطار‎ VW, ** في اقطار الارض وفي قبایل الشعوب‎ × "ie X كل‎ ۷۱۷۷ ۹۲۱۷۷: «X 5i 
+ X %1<X ویعظمه"‎ VWY f. X فانه؟‎ X, انه‎ Y ا‎ a n< X Ms Y 
55 وقلت له امضي مع اصحابك وعجل بالرجوع‎ Y Pe ×, بعد " با مضيهم‎ LS VW «X, ك]‎ Y 
r5Y Bray lV, > W ey 19< (WX ioy lli ¥ 22+ لوقته وانصرفت‎ 
Y Baas وانصرف‎ VW 1+ ۰۷ > × 25+ القلوب‎ Y + هو *28 ۲ انه +7 ۷ وغيظا‎ bly 
فرجع‎ VW 298p V 3035 < X 31 ۰ Y 324 قر‎ Y 33 خبرته‎ V, i < WXY 341 «X 35 ع‎ 
VW + و ذ* × > " ,۷۷۸ بنا کلمته به ففرح‎ VWX, وانه قال‎ Y 385 «X *> × الشیوخ"*‎ 
Y 4!* تم سالني وقال لي ارید ان اسالك عن کلاما اخر سمعته من شیوخ‎ VW لیس“‎ ۷ B+ هل‎ ۷ 
“i+ ما هو الدي *46 ¥ و +451 ¥ ب‎ VW 478+ Y كاز نوا كد + كه‎ Y 49" واستعبدوا‎ VWY 
50 > VW JU" Wee ۷ 7۶۲۱۷ ۳۹۶ > VW ° قلیل الیسیر والتزم الحقير‎ Y °F 
> VW, واستامن ° ۷ ورجعوا‎ VWY 58 ابجاد‎ W, lege اجناد‎ Y S. < X 60+ ایضا‎ W 651+ 
ایضا‎ V > W Sr IX 9« VWX “fa ۷۷۷, < X, * من هده النوبه الاخري < تلك تکون‎ Y 


THE LONG ARABIC RECENSION 451 


and tribes and peoples will follow you. And your name will be men- 
tioned in the corners of the earth and your story will spread | im the 
whole world and everyone who mentions your name and your glory 
will regard it as offering a pure and wholesome sacrifice to God.” 

Then I told him to go away and leave with his companions and to 
come back later on his own, so that I could teach him and acquaint him 
with all he wanted to learn. The youngster departed with the Arabs 
who were with him and who were sad and full of envy of him. Then 
he came back to me after three days, worried and anxious, because of 
what I had told him. So he sat with me and we conversed together. 
He asked me questions and interrogated me, and was inquisitive and 
mindful. And he said to me: ‘May I be your ransom! I have heard a 
story from some sheikhs, of which I do not know whether it is true or 
not.’ 

I asked him: ‘What story have you heard?’ 

And he said to me: “The tribes of the Arabs have ruled Syria and 
subjugated its people and they remained under their power for sixty 
years, until a man of the Sons of Israel stood up against them, called 
Gideon the Judge. He waged war against them, put them to flight and 
defeated them. None but a few escaped and they returned to this place. 
And nine contingents of the Arabs established a friendly relationship 
with him, settled in Syria, and never came back until now. I fear that 
this time it will go like that first time; that me and my companions will 
withdraw defeated.” 


25 Cf. John 16:2; see below p. 489, n. 99, for the application of this Biblical verse to 
Muslims. 

26 This is a common expression of deference mixed with affection; see Samir and 
Nwyia, ‘Une correspondance islamo-chrétienne’, p. 557 and n. 2, Marcuzzo, Le Dialogue 
d'Abraham de Tibériade, p. 279 and p. 278, n. 2. 

27 This passage echoes an apologetic argument that is already to be found in the 
earliest Christian texts dealing with Islam. The Apocalypse of Pseudo- Methodius as well as 
the Disputation of Bet Hale recall Gideon's victory over the Midianites (Judges 6 and 7) in 
order to show that there has been an Arab domination of the Holy Land even before 
Islam and that Muslim rule, like Midianite rule, will be temporary and not invincible. 
That the alleged words of Muhammad here are dependent on these writings is clear 
from the reference to a period of sixty years, which is at odds with the Biblical reference 
(Num 6:1) to seven years (Remink, Die Syrische Apokalypse, vol. 1, p. ro (t), vol. 2, pp. 
13-14 (tr); MS Diyarbakir 95, fol. 8a). The striking aspect of this passage is the fact 
that the earlier apologetic argument is turned upside down: Muhammad expresses the 
prediction that his rule will be ephemeral and weak and the monk asserts that, on the 
contrary, his rule will very long and mighty. 
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فاجبت وقلت! له Uy‏ لعمري ما تنصرف؛ "xm‏ تغلب وتنتصر وقلك 
سبع” سوابیع مسبعه" وتزیل" | اهل بيتك وجیع" قومك عن سجودهم" 
للاصنام" الي سجود BJL di‏ وحده" . 

Qu (14.5)‏ لي فانت"* GY‏ رب تعبد . 

فقلت له" لله”' الازلي خالق السموات" والارض وما بينهما . 

فقال d‏ ومن" هو هدا حتي نعرفه #ونعرف"* به . 

فقلت له الله الازلي الحي الدي لا يموت التالوت الواحد القدوس الاب 
GAL‏ والروح القدس "لاله الواحد الصاباوت* *الخالق* الناطق" 
بکلمته الكل* اي" الحبي بروحه تالوت” في اقانیمه واحد" في جوهره . 

فقال" لي هدا" تقلید" عظیم حکیم" ما تضبطه عقول" قومي ولا تفهمه" 

. علي ختصر الامانه وفضل" الامانه"‎ "Jt" ان **تقص 57 تقصر‎ S 

قنك له dcos‏ 0 كلمة الله الخالقه "الازلیه الواحد" في ابوهر"* مع 


الاب C222‏ القدس الممجد الدي نزل من السماءة4 وتجسد من روح القدس 
ومن مریم العدري وعمل OLY!‏ وصعد الي“ السموات Lal guy‏ 
لیدین الاحیا والاموات الدي لیس SUL‏ انقضا "ولا زوال" . 


لان ليس + VW Saye VWX,‏ 2 +38 × غريا ۷ سرا“ × ترجم؟ 'igX‏ 72 ف زا 
عدا دول al‏ لها پرویا els alles‏ ظهرت ل من اجا cial clas‏ كان مركل à‏ 
من قبل الله عز وجل Gl‏ امضي واعرف بك ملك الروم وملك الفرس بانك تغلبهم وقد عرفتهم بهده الامور 
جیعهم وانت قریبا سریع وبارکت عليه وقلت له الرب یعظم اسمك في الارض كلها ویکثر زرعك ويحل 
في بيتك من بعدك ویکون کلامك یعلو الكل ويدك تجوزهم واعلم يا ابني انك ستملك ملكا عظیم وتدکر 
دکرا كبيرا وتفتح بين يديك الدن والبلاد والقري ویخرج من زرعك اثنی عشر ملكا ویعظم ملکهم في الدنیا 
كلها ویملکون ملکات كثيرة ویکسرون بلدانا عظیمه ومدنا منیعه ویکون هم سلطانا عظیم ولیس مملكة تقدر 
ان تقف بين ايدهم ویعظمون اسمك في الدنیا كلها کا يعظم اسم MI‏ ویکون مشرکا باسمه ادا دکر دکر 
سمعه فقال لي من اين علمت مدا الدي قد قلته لي فبينت له وعرفته انه من رویا رایتها لك بطور سينا وخبرته 
بجمیع ما رايته بیان مبين فقال لي فمن اتا بك الي هدا الموضع فقلت له سيدي یسوع السیح الدي بعتني 
اخبرك واعرفك انك تكون ملكا علي الارض جیعها واربعه وعشرون ملكا ویملکون من بعدك وکتیرا منهم 
VWXY‏ > × ال الله 21 VW‏ وتنقلهم + VWXY‏ السجود؟ VW‏ وکل* Y 735, Y‏ قتلون 
VW 13i > ۶‏ السماء 18 ۲ لاش Y 15 > VW > VW‏ ثم انه قال Y H‏ الواحد 13 
VWY 24+ AIX 25* Y lege‏ الصباووت*2 ۷W‏ اله واحد 227 ۷ > *21 X‏ ونعترف 20 
۷W 301 > X 31< VW leave missing‏ الواحد29 ۷ التالوت 7۶ id ۷۷۷۷ > X. 7 « X‏ 
Y 56‏ وارید منك X,‏ وايرد W,‏ منك 364 Y‏ تفهموه W‏ ولکن nV 9«X *J X B+‏ 
تختصر علي في شرح الایمان وقصد ** X,‏ علي بالکلام * W,‏ الدیانه ۳ W‏ وقصد* W *> W‏ تقتصر 
من حيث لا یفارق السیاء +“ W‏ جوهره** Y‏ السیح التجسد الاله الحمود العبود التفق "  *(‏ الدیانه 

ع5 > * Y 467 > W.‏ وایضا ياي في جسده 451 Y‏ اعلى + 44 Y‏ 
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I answered him: ‘By my life, no! You will not withdraw defeated. 
Instead, you will triumph and gain victory, and you will rule seven 
great sevenfold weeks, (14.4) and you will convert | your family and 
the whole of your people from their worship of idols to the worship of 
God, the exalted, alone. 

{14.5} And he said to me: ‘Which Lord do you worship?’ 

I said to him: ‘God, the Eternal, the Creator of the heavens and the 
earth and that which is in between." 

He said to me: ‘Who is this, so that we may know Him and make 
Him known?* 

I said to him: “The eternal living God, who does not die, the One 
Holy ‘Trinity, the Father, the Son and the Holy Spirit, the One God 
Sabaoth, the Creator, who speaks with His Word to all, who lives and 
gives life with His Spirit, Trinity in hypostases, One in substance.’ 

And he said to me: “This 1s a great and wise belief, which the minds 
of my people will not grasp or understand. I would like you to restrict 
yourself, for my sake, to the concise form of the creed and its benefit. 

And I said to him: “The ultimate object of worship 15 the creating 
eternal Word of God, one in substance with the Father and the glorious 
Holy Spirit, who has come down from heaven and became incarnate 
from the Holy Spirit and from the Virgin Mary and who has worked 
miracles and ascended to the heavens and who will come again to judge 
the living and the dead, whose Kingdom shall have no end and no 
cessation.’ 


28 This expression occurs numerous times in the Quran and has obviously been 
chosen to show that at a fundamental level the Christian understanding of God does 
not differ from that of Muslims. For the content of the monk’s ‘catechism’ to Muham- 
mad, see Ch. 4, pp. 104-113. 

29 The term amana can sometimes mean ‘faith’, but more often means more specifi- 
cally ‘creed’ in Christian Arabic (see: Samir, ‘Entretien d'Elie de Nisibe’, p. 44) This 
appears to be the case here too, in light of the following words of Bahira which 
form a simplified creed, based on the Nicene Creed. It is also interesting to note that 
Muhammad asks for a ‘concise form’ or ‘abbreviation’ of it. The term used is mukhtasar, 
a term frequently used in Arabic literature for abridged redactions of important volu- 
minous works. Such epitomes do not rephrase the original work, but condense it by 
means of exerption. It is being suggested here that that is what happened: the monk 
gave his ‘catechumen’ a brief description of the creed which concentrated on the con- 
cepts of ‘Word and Spirit’; the next question is meant to show that these are the terms 
that stuck with Muhammad, and that even if he did not fully comprehend what they 
meant, they are nevertheless reflective of the monk’s attempt to present the ‘ultimate 
object of worship’ (al-qasd al-ma būd). See also Ch. 4, p. 107. 
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فقال لي ان بشرت انا! مده الكلمه والروح" يتم لي . 
فقلت له وکیف؛ لا یتم وقد بشر Wy‏ من كان قبلك من الانبياء الدين7 
لا يشك فیهم" ولا یرتاب *"في قوطم" فتم" امرهم"" 9 uS‏ شانهم "وشکر 
U ee‏ وصح قوم | Mele‏ فعل* السیح في الارض وانت' تصحح" 
مجي السیح واياته*" وقيامته: وطلوعه الي السماء'” فیکون" قولك" مصدقا" 
عند الامم والشعوب ما خلا الیهود oe Ml‏ فانہم یکدبون "opua‏ |2645 
ol‏ بعد لان الدي "ts dl‏ فصلبناه2 "وقتلناه LI‏ وهم في هدا 
goals‏ 310 #ومن مکرهم | نهم اعتدوا لکل الامم وما اتفق Bol‏ منهم علي 
رجل الا دبرا“ في Pals‏ "فعند دلك* کتر غضبه علي الیهود "gastos‏ علي 
بعضهم" " ومفتهم een‏ 
t5]‏ تم قال M jo d‏ هدا الامر يا راهب مبارك فتمنا" على کلما"* شيتهة؛ 
)15.1( فقلت له ما" ارید منك شئ *من“ غرض UI‏ ولا“ ما“ قل 
ولا ما49 جل ولا Mti‏ الا العنایه بامر à Soles}‏ ايام ملكك وملك 
قومك ee‏ اعضا: ضعفا"" *وقد اومروا* بالتواضع والصبر الشدیده: 
)15.2( وفیهم POLE)‏ مساكين فقرا"" وقدة” زهدوا Moke G‏ الدنیا وبغضوها 


I«WX PIX > X 1 Y TN با‎ Y 7£<X "š في‎ ۷ ٩۳ بقوهم‎ X, 
لقوهم‎ Y 103 فتم قولحم *!! ۷ وقد‎ W 12 be V ۱3۲ > X continuation of V +b 
VW Pts ۷ 17+ ف ۱1 × الاخر‎ ۷ "19> X, الايات‎ dai, Y 20+ من بين الاموات‎ Y 
21 ل 221 ۷ الساوات‎ VW + با قد سبق بدیا عيانا بيانا ? ¥ لك‎ Ux] Y 054,5, × ان6‎ 

١ VW 77 gl ۷ 28 پدع‎ V, بعد‎ W, > X, ونحن‎ ۷ 29 > ۷۲ Me XT ۷۷ ۱ کادین‎ ۷ 
S على كل‎ V 55 اتنان‎ VW دکر وا‎ Y 99 > × 56" فعندما قلت له هکدا‎ VW 71 > ×, وثم انه‎ 
ساعدني‎ Y 8 بغضتهه‎ Y 3 ولنعتهم‎ X 40 > ۷ Mus VWYiIX 421+ ب‎ ۱۷۷ Bag لا‎ 
441 فاعله ومهتمه‎ GU اياه فقل لي ما شيت‎ Y ب > قا‎ 1Y U«X 171 > ۷۷۷۶ ۲۵1 ۵ 
X Y*-y ?! لان النصاري‎ VW, t Y 52 legê VW, lege ? < XY 53+ uel VWY 54 امرهم‎ 
رهم‎ Y 55% > X 38+ S Y 57 + محتاجین‎ Y 58; < VX 59 > x 60 > X 
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And he said to me: ‘If I would preach this Word and this Spirit 
would I succeed? 

And I said to him: ‘How could you not succeed, when the prophets 
before you preached this, without being doubted and without their 
words being questioned? They succeeded and they were honored and 
their work was praised, and their sayings proved true | by the fulfill- 
ment of the work of Christ on earth. And you will confirm the coming 
of Christ and his signs, his resurrection and his ascension to heaven. 
Your sayings will be given credence by the nations and peoples, except 
by the cursed Jews. They lie, saying “the Messiah has not come yet, 
because the one who brought heretical innovations—we crucified him, 
killed him and destroyed him”. They are lying about this, and through 
their slyness they have become enemies of all nations. Whenever two 
of them fix their mind on a man they plot to kill him.” With that his 
anger at the Jews increased and he encouraged me to hate them, to 
detest them and to curse them. 

{15} Then he said to me: ‘If I succeed in this matter, o blessed monk, 
you can desire anything you like from me and I will fulfill all your needs 
and wishes in the world.’ 

{15.1} And I said to him: ‘I do not want anything from you from this 
world, neither little nor great, nor do I have any wishes except |that 
you| care for the situation of the Christians during the days of your 
rule, as well as the rule of your people, because they are feeble. They 
have been commanded to be very humble and patient. (15.2) Amongst 
them are poor monks who have renounced this world and detest its fine 


30 The last phrase of this passage shows clearly that Arab Christians do not want 
to be bracketed together with the Jews as one undifferentiated group of Ahl al-Aitab 
(See Teule, “Paul of Antioch's Attitude’, pp. 91-92, for similar argumentation in related 
texts). This phrase is noteworthy. The statement of the monk echoes the hadith ‘No 
two Jews can be alone with a Muslim except with intent to kill'; the hadith features 
in al-Zamakhsharrs al-Kashshaf (vol. 1, p. 663; noted by McAuliffe, Quranic Christians, 
p. 220) in the connection with Q5:82, as it does here (see next footnote). The hadith 
is said to go back to Abu Hurayra but is not part of the standard collections. The 
Legend exploits an anti-Jewish ‘slogan’ by connecting it with their supposed killing of 
the Messiah, insinuating that if Muhammad ever said this, he must have done so with 
the crucifixion in mind. It is worth noting that these polemical expressions ultimately 
derive from Jewish maxims which began with ‘if two Jews...’, as for example in Mishnah 
Avot 3,2: ‘If two [Jews] convene and no words of Torah [are spoken] between them, 
there is the seat of the scornful’. 
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وما فيها من خيراتها' ونعیمها وتخلوا عنها وهربوا الي السخاري؛ والبراري 
وانفردوا لنفوسهم" وطلب؛ خالقهم" فتحمل" عنهم الادا: والودیه" والعنت" 
والتعدا" من اصحابك" علي جاعتهم وتامر ان لا یوخد ego‏ "خراج ولا 
us ec "a m‏ بغضوا" الدنیاء | i‏ یلتفتوا "de‏ نساء ولا "de‏ اولاد 
ولا علي مال وم يلتمسوا"' شيا منها "البته وايضا ارید منك ان AG‏ ان 
لا پلحق احدا من النصاري ظلم" ولا جور )15.3( فانك* ان ملت عنهم 
ls‏ رجوت ان "یمد الله في ملکك*" ویدیم سلطانك . 

}15.5{ فقال "de et‏ انا ان" امر قومي ان لا يوخد من راهب "eb‏ 
ويبجل” وتقضا* حوايجه” ويعني” باحواله" *وامرهم” في امر” جاعة 
ol Gobel‏ لا یتعدا" عليهم *ولا يغير عليهم MD‏ رسومهم شيا“ وتعمر 
کنایسهم Peles "gi‏ *ويقدموا“ وینصفوا* ومن ظلم احدا منهم 
MUS‏ خصمه” "یوم القيامه* . 

فقلت له احسن اله“ جزاك وبارك لك فيا اعطاك فقد قلت" ما انت من 
اهله . 

)16( فقال لي *قد بقی* ”على شده"" كيف تقبلني **اهلي *وبين“ قومي:" 
وتقبلني* علیهم ملكا Lily‏ عندهم" "حقیرا فقیرا" PUT‏ يتيم عند“ عمي"» 
اي طالب مقیم* 


! حيواتها‎ W, الخيرات ورفضوا جميع‎ Y السحاري*‎ XY لانفسهم”‎ VW "ege في طلب‎ VW/ 1 ل‎ X 
° خلاصهم‎ X فمن الفضل تحمل“‎ VW الادوات7‎ Y والرزایا"‎ VW, > X, والوونه‎ Y " والعبت‎ VW, 
«X "fj WY, از ۱۷۷۷ +۲۹۱ × > × الجزية ولا خراج ' *! ۷ الجميع +(" × التعقد‎ 
VWXY il VWY, < X Uil VWXY يلتفتوا اي‎ VW °" وتامر‎ X £> ۷ 1+ ولا‎ 
ضيم‎ Y 7+ انت‎ × Pase Y MIS عمرك وینبت‎ Y, " الله يرتد في ايام ملکتك‎ V, الله يزيد في ايام‎ 
ALe ۷, الله يزيد في ملكك‎ × 2f.X ?9«X > × Blege + جزيه ولا‎ VWY 29+ ولا‎ 
جزيه‎ X 30 وان يكون مبجل‎ V, وان يكون مسجل‎ W, € × 318 ç VWY f+ م‎ de 33 ويعتنا‎ VW, 
fi XY E+ کر م‎ 354 Lal VW 90 ويبتم بامره واعظم الوصیه علي‎ Y 371 + س‎ Y 38f (e 
VW, یتعدوا‎ X, + احدا‎ Y 39. كي من رسومهم *40 من‎ d احدا‎ VW, لا یتعرض الیهم بمکروه ولا‎ 
sala ما جرت‎ je تخیر رسومهم ثم بيقوا‎ Y 41 وترتفع‎ Y 42+ ايضا‎ VW, روسهم‎ X 48 ويتقدموا‎ 
X وینتصفوا**‎ X, * ی‎ b Els NN RM ال‎ m ۳ 
BT «VW + لي +° ¥ تعالي‎ VW IW 9, ×, " شيء اخر ارید ان اقوله لك عن ما‎ 
قلت لي‎ VW, * ومکابرا في قضية امري وما اعرف ما یکون لي‎ UE اني مفتکر في‎ Y — 541 > ۷ 
9% قومي بين قبيلتي ** ,۷۷۸ بين قبيلتي وقومي‎ × OST ان‎ VW, > X, تم انهم يقيموني‎ Y 77+ بعين‎ 

Y < VWY,* > X‏ و + VWY Sli‏ > 60 ۷ لانني 9 W‏ نم 581 Y‏ النقص 
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and pleasurable things.*! They have resigned from it and have fled to 

the desert and the wilderness and have secluded themselves in search of 
their Creator. So prevent them from being harmed, troubled, molested 

or attacked by any of your people, and command them that no ۵ 

or jizya be taken from them, because they have rejected this world | 160a 
and they care neither for women nor for children, nor for money. They 

do not seek any of this at all. And I also desire from you that you order 
them that none of the Christians be oppressed or wronged. {15.3} If 
you take care of this, I expect that God will lengthen your rule and 
make your power last.’ 

115.5) He said to me: “It 15 my duty to order my people not to take 
Jizya or kharáj from monks, to respect them and to fulfill their needs and 
to care for their circumstances.? And I will demand from them, with 
regard to all the Christians, that they do not to act unjustly towards 
them, and that their ceremonies will not be changed, and that their 
churches will be built, and that their heads will be raised, and that 
they will be advanced and treated justly. And whoever oppresses one of 
them—1 will be his adversary on the day of the resurrection.’ 

And I said to him: *May God recompense you and bless you with 
what He has granted you, as you have spoken as befits you’. 

{16} Then he said to me: ‘One difficulty remains. How will my 
family and my people accept me and approve of my being their king, 
while I am, in their view, contemptible and poor, since I am an orphan, 
living with my uncle Abū Talib?’ 


31 Bahira’s description of Christians and monks in particular echoes Q 5:82, which 
praises the humility of Christians. In {16.18} below, the monk is said to have written 
this verse. For its /afsir, see Ch. 2, p. 43; for its function in the Legend, see Ch. 4, pp. 
119-121. 

32 For Mubammad's promise to give monks a tax exemption, see Ch. 4, pp. 114-120. 
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فقلت له ادعي النبوه اولا' بدیا* فهي: تفتح لك الباب *وتدخل الدار فادا 
انت دخلت كنت الخیر؛ فهو اصلح لك وارشد واصوب" لانه قد تنبا" انبياء 
فقرا حقرا" ادنیا" متل داوود النبى الدي لم يكن في اخوته Gol‏ منه ولا احقر" 
ولا افقر"" وقبل" ول *یکدب" ول خالف" وكدلك انت“ ليس" | * احدا 
يكدبك ولا MLE‏ ادا قلت gl‏ رسول ab‏ الیکم . 

فقال" لي“ MLAs‏ يصدقوني وانا لا "کتابا بيدي” . 

}16.2{ فقلت* له انا اعلمك* في اللیل وتعرفهم"* انت" في النهار وتقول” 
هم ان جبراییل يخبرني وانا اعرفکم با يعلمني وقلت" ***له **علي *ان 
اکتب لك علي يدك" ما" حتاج اليه "واقول لك* کل مساله یسالونك عنها 
من معقول وغيرهةة والقن* العلم والسایل ان شيت من الکتب وان شيت 
من العقول ان شا الله تحال . 

فقال لي ابتدي واکتب" لي شئ اقوله" واتعلمه"* 

)1616( فکتبت" له بسم اللاهوت" الرمن che‏ اعني بدلك التالوت 
الوحد* القدوس لان *الاله* هو الاب" والنور الازلي والرحمن هو الابن 
الدي رحم! الشعوب واشتراهم بدمه القدس* والرحیم هو الروح* القدس 
الدي سبخت" رحته علي“ الكل“ وسکن في کل" الومنین *وعلمته اشیاء 
تقر ol VI dl lay‏ الصحیح*" 

وکتبت له صوره محکمه Malte‏ *كمالك” عزیز محتجبة” . 


1< VW < XY و51‎ ۷۷ * 4 VW, المخبر فیا ترید‎ Y 7* > X OF ی‎ VW 7۰۷ حقيرين‎ Y 
8.03 Y °" نبوته +۱۱ ¥ ولا اصغر + × احقر منه‎ VW, > X وقبلوه‎ ¥ Pops Y خالفوه(‎ 
احد‎ Y, * احدا یکدبه ولا يخالفه‎ × M+ Lal Y P+ يكدبك احدا ولا خالف امرك ۱*۳ ¥ ثم‎ VW, 
يخالف امرك ولا يكدبك‎ Y U اننی‎ ۷W I ارسلنی + ,۷۷۷۷ ارسلت‎ × 191 > WX > VW 
اعرف کتابا 297 ۷ ف + زا2‎ VWXY 2*1 > ۲۷ ما تعرفهم 3 × اعرفك**‎ VW, وعرفهم‎ X > 
V وقول‎ × > VW, + ملاك الله‎ Y  ف‎ VWX, ثم قلت‎ Y *** لا نحملهم علي امرك‎ 
بجمي‎ Y 31*** وانا امدك با‎ VW 32" وافيدك‎ VW, القنك‎ Y, * انا افيدك‎ × 33> Y القمك*7‎ × 
33 > ۷ i< VW > > 8: > X Bela VW lege à Y 4! الواحد‎ VWX A Y 
8% الاب هو الاهوت‎ ۷۲۷ **+ uis به‎ VW < VWXY روح“‎ XY 471 ص‎ VWY, سبقت‎ X 
S«VW «Y چم‎ VW ۳۲ VW **«X lege? Lan X, > VW t) كيال‎ 
X 551 + و‎ W, * کامله تامه‎ Y 
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And I said to him: ‘Claim prophethood first, as a beginning. That 
will open the door for you. You will enter the house and once you 
have entered you can choose for yourself. That is more beneficial and 
proper and fitting for you, because poor, wretched, lowly prophets have 
prophesied before, like the prophet David, none of whose brothers was 
lowlier, more wretched and poorer than him, and he was accepted, 
rather than disbelieved and contradicted. Likewise no one will | give 
you the lie and oppose you when you say: *I am the apostle of God to 
you”. 

He said to me: ‘How will they believe me, while I do not possess a 
book?’ 

{16.2} I said to him: ‘I will teach you at night and you inform them 
during the day and say to them: “Gabriel informed me and I make 
known to you what he taught me”.’ 

And I said to him: ‘I will take it upon me to write for you what you 
need and to tell you about any given matter that they ask you about, be 
it reasonable or not. I will instruct you with knowledge and issues, be it 
from books or from reason, as you wish, God willing’ 

Then he said to me: ‘Begin and write something for me that I may 
say and teach’. 

{16.16} And I wrote for him: Zn the name of the God, the Merciful, 
the Compassionate’ >t With this I mean the Holy Unified Trinity: ‘God’ 
is the Father and the Eternal Light, and ‘the Merciful’ is the Son, 
who is merciful to the peoples and has purchased them with his holy 
blood, and ‘the Compassionate’ is the Holy Spirit whose compassion 
is bestowed amply on all and who dwells in all believers’. And I taught 
him things that brought him close to the true faith. 

And I wrote for him: ‘A most excellent ingenious form lke a veiled mighty 
king’. 


33 Cf Q 7:158. 

34 This is the Basmala, i.e. the opening words of the Qur'an and of all suras except 
sūra o. 

35 Cf. Acts 20:28. 

?6 Although it may sound distinctly Islamic, Arabic-speaking Christians used the 
Basmala as well, not only in the context of their apologetics vis-à-vis Islam, but also in 
other writings, including the Bible. For example several copies of the Old Testament 
from Mount Sinai begin with these words; ‘Atiyya, al-Faharis al-tahliliyya, pp. 20-25. 

37 Cf. O 47:20; for a discussion of the Christological interpretation of this partial 
quotation, see above, Ch. 5, pp. 140-145. 
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وکتبت له "فیا كتبت' اناه انزلناه في لبلة القدر وما ادراك ما LJ‏ القدر 'ليلة 
القدرة اخبر من الف شهر تنزل؛ اللایکه والروح Ook Ks‏ رهم ge‏ كل 
!>° | سلام هي" حتي “elles‏ الفجر اعني بدلك الليله المقدسه AIL‏ ' التي 161a‏ 
نزلت فيها اللایکه وبشرت" الرعاه بمیلاد السید؛" الخلص ی بيت Oe‏ 
وکتبت له Lal‏ صبغة Mab‏ القدسه التی اصطغهاةا WAT‏ من یوحنا 
الصابغ في هر الاردن . I‏ 

}16.17{ و Lal T sS‏ له "eu‏ ابنة يواقيم التي "احصنت فرجها "UA‏ 
فيه من روحنا فصدقت” بکلام"" E "E.‏ من الشاهدین . 

وکتبت له ايضاة يا ر یسوع السیح SGI‏ متوفيك ورافعك الي ومظهر” کفر" 
الدین" كفروا” الي يوم القيامه اعني بدلك Mize‏ وصعوده"" الي السماء 
وتعمده بالاء دون الدین* کفروا* **وانهةة BOYI‏ جعل* #الدین" اتبعوه0ة 


۲ >× PUY ">× "1 > ۷, نزلت‎ WX, ان نزلت‎ ۲ ?«Y "U «Y 7* پسلام‎ X 
31$ VW العظیمه"‎ Y له الجد۳ ۷ السیح + × وبشروا"‎ ۷ ۳+ loge Y lege + 
ومن احسن من الله صبغة واعني بدلك الصبغة‎ VWX, + ومن هو احسن من صبغه الله اعني بدلك الصبغه‎ 
Y Pu X + الخلص‎ Y ۲ ثم اني کتبت‎ Y > VWXY Uic و‎ 7 crossed out 
X ?i,Y ?iJs,Y °+ وکتابه‎ VW ?i,VWXY ?«VWX % اننی‎ VWX ۳1+ 4 

W, ومطهر‎ X, ویظهرك‎ Y > VW, EE: 292 > ۷ 30+ بك‎ ¥ Fee موت سیدنا‎ VW, + 
Le XY Bessey Y 9f« VWY + به اعني بدلك طبيعتي السیح اد قال + ,۷۱۸6 به‎ Y f< 
VWY 36 الاب‎ VWY 3+ کل‎ Y 38: > VW 
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And amongst the things I wrote for him is: ‘We sent him in the Night of 
Power. And what tells you what the Night of Power is? The Night of Power 1s better 
than a thousand months. The angels and the spirit descend in it, with permission of 
their Lord, upon every command. | Peace it is until sunrise.” With this I mean 
the glorious holy night in which the angels descended and announced 
to the shepherds the birth of the Lord, the Redeemer, in Bethlehem. 

And I also wrote for him: ‘The immersion (sibgha) of God. And what is bet- 
ter than the immersion of God? .? With this I meant God's holy immersion 
with which the Lord was baptized at the hands of John the Baptist in 
the river Jordan.” 

{16.17} And I also wrote for him: ‘Mary, daughter of Joachim, who guarded 
her virginity. Then we blew in it from Our spirit and she believed in the words of 
her Lord and she became one of the witnesses’. 

And I also wrote for him: ‘O Jesus Christ, I will make thee die and raise 
thee to me, and I will purify you from those who disbelieve and I will place the ones 
who follow you above those who disbelieve until the day of judgement? .? With this 
I mean his death and his ascent to heaven and his baptism with water, 


38 Q 97. 

39 Q 2:138. 

4 Besides the more common ma'müdiyya, sibgha is used for ‘baptism’ in Christian 
Arabic texts. See for example the ninth-century Melkite theological compendium al- 
Jami‘ wujuh al-iman, fols. 107a—108b. The term is believed to go back to the Hebrew, 
Aramaic and Syriac root s-b-% Fahd, ‘Sabra’ and Kóbert, ‘Zur Bedeutung von szbga’. 
Qur’anic exegetes generally equated the word with fitra or din, but some compared 
sibgha with the act of baptism. Al-Tabari, for example, draws that parallel, subsequently 
explaining that God has wanted to distinguish Muslims from Christians and Jews by 
giving them His true szbgha, the one of ‘millat Ibrahim’; al- l'abari, Jami‘ al-bayan, vol. 1, 
p. 444. The Melkite apologist Peter of Bayt Ra’s alludes to the Christian reading of 
O 2:138, by answering the question posed in this verse. He describes how Christians 
reach perfection and sinlessness through baptism and then explains: *sibghat Allah ahsan 
al-sibghat wa-afdaluh@ , ‘God’s baptism is the best and the noblest’: Eutychius, The Book of 
Demonstration, vol. 1, pp. 145-146 (t), vol. 2, pp. 117-118 (tr). 

41 * Q 66:12. The last word given here is al-shahidin, whereas in the Qur'an it says al- 
ganitin, ‘the obedient’. It is ironic that the author of the Legend ‘corrects’ the Qur'an, 
which in this verse and elsewhere calls Mary the daughter of 'Imran, which is to 
say: the sister of Moses. This point was often criticized by non-Muslim polemicists 
against Islam. Now that Bahira is supposedly writing the Qur'an, the name appears 
as Christians would want to have it, suggesting that afterwards it has been changed; 
further below in the text (16.26) and {18.67}) the monk indeed predicts the future 
corruption of the Qur'an. 

4 Q 3:55. The part of the verse between scare brackets is missing in all manuscripts, 
most likely on account of a homoioteleuton. On the basis of the subsequent explanation 
by the monk one can see that this 1s supposed to be included. 
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وامنوا به فوق" الدين کفروا به* الي يوم القيامه بظهور* ملك الروم علي ملك 
اليهود وتسلطهم" عليهم” . 

cusa‏ له ايضا ولا توفیتنی كنت J|‏ — علیهم" وكتبت له" ايضا على 
الصلب" في يديك” اودع" روحي Nobels‏ روح ناسوته وصار الرقیب علي 
بيعته”! وتلاميلهة! . 

وکتبت له Lal‏ وما "قتلوه ولا صلبوهة! ولکن" شبه لهم اعني بدلك ان17 
السیح i‏ يموتة! بجوهر اللاهوت بل m‏ مات MEC‏ ناسو 2143 ú.‏ 
ارادو 2 یکسر وا ساقيه على الصلیب متل | اللصين شبه لهم انه میت 161b AS‏ 
یکسروا له عظم **ليتم "الکتاب اد يقول وعظم لا يكسر له . 

}16.18{ وكتيت له ايضا ولتجدن "ec‏ اليك موده الدين”2 قالوا انا 
نصاري "ودلك ان منهم قسیسین ورهبان” واهم" لا یستکبرون . 


le > Y (hom) ?** > X (hom) وتسلیطهم * ۷ اعني بدلك ظهورة‎ VWX °< ۷۷ X. 
At this point VWX have integrated a section which belongs to the end of the legend. It 
agrees with the text from the end of {18.12} (fol. 172 a) until {18.26} (fol. 172 b), that is 
to say from: وما اعلم ما في نفسك0] من امر الملوك‎ At the end of the text, at its proper location, 
they include this section once again. 9" < XY (hom) (fol. 172 b) 7+ las VW الصلیب*‎ 
×, " بمعني قول سیدنا يا اتباه‎ VW, حين قال وهو علي عود الصلیب يا ابناه‎ Y اسلم" ۷ يدك”‎ ×, 
اسلم واودع‎ ۷ MS o6 Y Pass VWY B<X Wi<XY D'-—(go VWXY i< 
VW ۲+ السید‎ ۲ Bea VWY Pa VWXY بطبیعة2‎ Y 21 ل ان +7۶2 ۲ الناسوت‎ 29 > 
X 2+ لا‎ X 77 قول الکتاب‎ VW اقرب‎ VW ۴> VW 28۲ «VW * وهم‎ VW 
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to the exclusion of those who disbelieve, and that He placed those who 
followed him and believed in him above those who disbelieve in him, 
until the day of the resurrection, by the victory of the Roman emperor 
over the king of the Jews and their dominion over them. 

And I also wrote for him: ‘And when You had made me die, You were the 
watcher over them .? This I also wrote for him with regard to the saying of 
our Lord: ‘Father, in Your hands I entrust my spirit," when he handed 
over the spirit of his humanity he became watcher over his church and 
his disciples. 

And I wrote also for him: ‘They did not kill him and they did not crucify 
him, but it was made to appear to them’.*° With this I mean that Christ did 
not die in the substance of his divine nature but rather in the substance 
of his human nature. When they wanted to break his legs on the cross 
like | the two robbers, it seemed to them that he had died, so that they 
broke no bone of his, ‘so that the scripture, saying “a bone in him they 
shall not break” would be fulfilled’. 

{16.18} And I also wrote for him: ‘Yow will surely find the nearest of them 
in love to you those who say: “We are Christians”. And that is because there are 
amongst them priests and monks and they are not ۵ 


53 Q 5:117. Christian apologists often adduced this verse because they regarded it as 
proof of the fact that Christ had died, contrary to the assertion in Q 4:157-158 that the 
crucifixion was an illusion. Some mufassirün solved this apparent conflict between the 
Qur'anic statements by stating that the words fa-lamma tawaffaytani (‘and when You had 
made me die’) in O 5:117 are referring to what will happen on the Day of Judgment, 
for which they find an argument in Q 5:119, which says: ‘this is the day on which the 
truthful will profit from their truthfulness’. (See for example: al-Tabari, Jami‘ al-bayan, 
vol. 7, pp. 88-89). 

^* Luke 23:46. 

5 Q 4157. 

^6 This explanation, which is given in order to refute the most obvious meaning of 
the verse, i.c. that Christ did not die on the cross, features also in Paul of Antioch's and 
al-Saft ibn al-‘Assal’s apologies: Khoury, Paul d’Antioche, p. 73* (t), p. 180 (tr); Samir, “La 
réponse d'al-Safr', pp. 318-319 (t). 

47 John 19:36, referring to Psa 34:20. 

45 Q 5:82; a crucial verse, already alluded to in the above ({15.2}), which is often 
quoted in Arab Christian apologies as an overall defense against Muslim anti-Christian 
polemic. In íafsz it is often taken as a reference to a limited group of Christians 
for example those who recognized Mubammad's prophethood, but to the Christian 
apologists it stands for all. See McAuliffe, Qur'anic Christians, pp. 204-239, and Ch. 2, p. 
36. 
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"وکتبت له ايضا' ولتجدن اشدهم عداوه للدین امنوا الیهود والدین اشرکوا 
*فرايته 'يتوهم ان الدين اشر كوا هم النصاري: *وكان* لا" يبين دلك؟ d‏ 
Th‏ منى ولاه كنت اكشف له السر خوفا من جهل اصحابه فبینت له ان 
قريش هم الشرکین" الستکبرین" . 

وكتبت له ایضا" ان المشركين نجسين" فلا یقربون"" Mead‏ عامهم"" هدا 
لان قريش کانت تعبد"' الاوتان داخل بيت مكه وهم مقيمين حوله 
یسجدون للاصنام فعلم "gall ol‏ هم فنقلهم ومنعهم"! من هناك "e‏ 
اکدت"* عليه في العنی" . 

*فكتبت2 a)‏ ادا Em‏ المشر کین حول البیت فاطردوهم"" واضربوهم وادا"" 
قاتلوكم” فاقتلوهم” . 

وكتبت” له ايضا ان" كان للرحمن ولدا UG‏ اول العابدین* "فقدر هو "eb‏ 
لعلة اخري يعني” اول الجاحدين وكتبت له ايضا اعرفه” ان العابدين ليس 
هم الجاحدين وليس الجاحدين” هم العابدين” . 


'' كتبت له‎ Lal, VWY ?* > VW (hom) 3" ان النصاري ليس هم الدين اشركوا‎ Y 4+ هو يسمع‎ 
JVW 51+ و‎ VW °< VW 7* وما تبين دلك حيلة‎ ۷ Su, ۷ الشرکون؟‎ Y > VW > 
VW Uus VW, انجاس‎ Y Popia Y + الي‎ VW, > ۷ عامتهم”!‎ VW كانوا يعبدوا "؟!‎ 
Y VfIY 8<VWY 1+ لاانى‎ Pose Y S DIN Pi Y F+ لام‎ * > VW Se 
وادا راجموکم فاطردوهم‎ VWY 7+ ما‎ Y قاتلوهم؟*‎ W قاتلوهم”*‎ Y Bees وان‎ W 71+ GY 

Y‏ العابدون* Y‏ ابحاحدون** Y B<VW‏ بدلك + Y‏ فانهم اخدوها "31 Y‏ العابدون له 0ة 
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And I also wrote for him: ‘You will surely find that the strongest in enmity 
to those who believe are the Jews and those who are polythests’. Then I saw 
that he presumed that ‘those who are polytheists’ are the Christians, 
but he did not make that clear to me, out of vicarious shame, as I 
had not revealed the mystery to him, fearing for the ignorance of his 
companions.” So then I explained to him that Quraysh are the haughty 
polytheists. 

And I also wrote for him: ‘The polytheists are unclean, and they should 
not approach the house after this year, because Quraysh were worshiping 
idols in the house of Mecca, and they were staying around it, bowing 
to graven images. So he learnt that the reference is to them, and 
thus he took them away and prevented them from going there. Then 
I assuredhim of its meaning, and I wrote for him: ‘If you meet the 
polytheists around the house, chase them away and hit them and when 
they fight you, fight them’. 

And I wrote also for him: ‘Jf the Merciful had a son, I would be the first 
of the worshiper?? He inferred, however, that it meant ‘the first of the 
deniers’. So I also wrote for him, to let him know that the worshipers 


49 Q 5:82 (in the Qur'an these words precede the previous quotation from the same 
verse). 

50 “The mystery’ must refer to the mystery of the Trinity. The reason why it is 
suggested that Muhammad was feeling vicarious shame for his teacher is because he 
was assuming that the polytheists (or more precisely: “those who attribute partners to 
God’, the mushrikün) were the Christians. See n. 52 below. 

31 * Q 9:28. 

32 Cf Q 9:5, 2:191. The verse Q 5:82 is quoted in the above in order to show 
the Qur’anic distinction between mushrikiin and Christians. These additional quasi- 
quotations about mushrikiin are meant as additional proof that the Christians are not the 
polytheists of the Qur’an, as no Christian would have been worshiping in the Meccan 
sanctuary, nor does the Qur’an encourage physical attacks on Christians. The East- 
Syrian metropolitan Elias of Nisibis (d. 1046) used precisely this argumentation in his 
defense of Christian belief in tawhid on the basis of the Qur'an; Cheikho, *Majalis Iliyyā 
mutran Nasibin: al-majlis al-thalith’, pp. 120—121. 


53 Q 43:81. 
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}16.19{ وکتبت! له* يا ايها الکافرون لا* اعبد ما | تعبدون" "ولا انتم 162a‏ 
عابدون ما اعبد* ولا انا عابد" ما عبدتم #ولا انتم عابدین" ما اعبد" لکم 
دينكم do‏ دين" . 

وكتبت له ايضا ادا تبايعتم فاشهدوا شاهدين منکم" اعني شهادة الاب" 
والروح” القدس Bp‏ علي نهر الاردن بصوت Mare‏ يوحنا الصابغ مع 
جیع"" الشعب القایم"" بشهادة" الاقنومين للاقنوم باتفاق"" وحدانية الجوهر 
adl‏ ازل Meals‏ حی ناطق . 

وکتبت له LAM‏ قالت* الیهود يد الله مخلوله فغلت* یدهم" ولعنوا با 
قالوا اعني بدلك قول الیهود في السیح وهو علي” الصلیب* خلص اخرین 
ونفسه” لا" یقدر يخلص” انزل OVI‏ من علي" الصلیب لنرى” ونومن . 
اراد وا" ay‏ الاستهزا #وضعف اليد وانه عاجز لا "قدره له" . 





' فقلت‎ VW P< VW, + ایضا قول‎ Y Pie VW 4+ ولا انا عابد ما عبدتم‎ VW 3" > ۷ fael 
VW عابدون"‎ Y S+ ولا انا عابد ما عبدتم‎ Y, * > VW ?£ ي‎ ۷, ** X الابن +۱" ۷ بينكه"!‎ 
X Hp, Y U«X ۱۹2: VW islet VW 16> ۷۷۷ "i > VWXY otal, V باتفقا‎ 
Y i+ VWY,<X ۱ U«X 2i+,VWXY Uie VWXY ای‎ 
VWXY + عود‎ VWXY 26+ اد‎ ¥ 7.4), VWXY ip ¥ PH ان كنت انت ابن الله‎ ۷ 
> ۷ 1 لكي نري‎ ۷۷۲۷۲۱26۷ 2i+ وکان قصدهم ,۷۷ و‎ Y lac Y 9! يقدر‎ VW, يقدر ان‎ 
ینزل‎ X, * به اي انه خلص قصير اليد لا یستطیع خلاص داته‎ Y 


THE LONG ARABIC RECENSION 467 


are not the deniers and the deniers are not the worshipers,“ {16.19} 
and I wrote for him: ‘O unbelievers, I do not worship what | you worship and 
you are not worshiping what I worship, and I am not worshiping what you have 
worshiped, and you are not worshiping what I worship. You have your religion and I 
have mine? 

And I also wrote for him: ‘When you make a deal let witnesses from amongst 
you witness. I mean the witness of the Father and the Holy Spirit to 
the Son at the River Jordan, through the voice which John the Baptist 
heard," with all the people who advocate the testimony of the two 
hypostases to the one hypostasis through the uniformity of the oneness 
of the substance, the Eternal, One, Living, Rational God. 

And I also wrote for him: ‘The Jews say: "God's hand is fettered”. I heir 
hand is fettered and they are cursed for what they said’.** With that I mean the 
words of the Jews about Christ when he was on the cross ‘He saved 
others and himself he cannot save. Let him come down from the cross 
now so that we will see and believe’. With this they wanted to mock 
him and show that he was weak and powerless. 


54 This cryptic explanation alludes to a discussion in 17/67. Because the verse is—at 
face value—if not an admission of the existence of divine sonship, at least an admission 
of its potentiality, the mufassiiin felt the need to adjust its meaning. One of the ways in 
which they did this by saying that ‘abida means ‘to deny’, ‘to reject’ (see for example: 
Abū Ubayda, Kîtab al-majaz, vol. 2, pp. 206-207). The monk’s exegesis is, then, a 
refutation of that proposed reading. This verse already features in one of the eighth- 
century Christian Arabic apologies of which papyrus fragments survived (see above: 
Ch. 5, pp. 132-133), as well as in the Debate of Theodore Abi Qurra and al-Ma’miin. In 
these texts it is presented as a confirmation of the existence of the Son of God: Graf, 
*Christlich-arabische ‘Texte’, pp. 12-19 (ttr); Dick, Mujadalat Abi Qurra, p. 87 (t). 

55 Q 109; this short sura is adduced for different purposes in two of the Arab 
Christian apologies. In the view of al-Kindi it confirms that ‘there is no compulsion 
in religion’ (Q 2:256), and he uses it to condemn Muslim violence against non-Muslims 
(Tien, Risalat al-Kindi, p. 111, Tartar, Dialogue Islamo- Chrétien, pp. 221—222 (tr). Paul of 
Antioch, on the other hand, contrasts this verse with O 42:15 and Q 29:46, which show 
the closeness of the People of the Book to Muslims, implying that the ‘unbelievers’ of 
Q 109 cannot be the People of the Book; Khoury, Paul d’Antioche, p. 65* (t), pp. 173-174 
(tr). Here the argument also seems to be that if this sira was a proclamation of the 
monk it 1s proof of him, and other Christians, not being unbelievers. 

56 * )( 

? Cf. Matt 3:16-17, Mark 1:19-21, Luke 3:2r 22, John 1:29-34. 

38 Q 5:64. See Ch. 5, p. 138, for its ‘Christian tafsir’. 

59 Cf. Matt 27:42, Mark 15:32. 
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*وكتبت له ایضا ان" كنت في شك le‏ انزل عليك فسلة الدین؛ اوتواه 
الکتاب من قبلك اردت بدلك تصحیح الانجیل القدس من "الکتب کلهاه 
"ولا پلحقه" نقص من" tog‏ ولا یقاس" علیها" تغيير ولا تحريف!! . 

!16.20( وكتبت له JÚ Poly Lal‏ يسوع المسيح *للحواريينة! من انصاري 

الي الله قالوا؛ امحواریون"" نحن انصار الله فامنت طايفه من بني اسراييل 
وکفرت طایفه فایدنا الدين امنوا علي عدوهم | واصبحوا ho Ait‏ ۵ اعني 162b‏ 
بدلك انه UU‏ قال السیح لتلامیده"" من" تقولون" اني" انا" فقالوا انت هو 
المسيح ابن الله الي فمدحهم ees ails d‏ *#انصار الله وامنت 

به طايفه من بنى اسراييل وکفرت* طایفه"* *فایدنا"* الدین امنوا علي 
عدوهم بعد ls‏ "فاصحبوا ظاهرین* ' يوم قيامته من بین" الاموات"* *تم 


بين" به الخلايق ورفعهم واظهر"* ملکهم وسلطانجم علي الدین کفروا به الي 
يوم القيامهةة . 


Y 5‏ ساير الكتب "° VW ilY > VW I, VW‏ سلواة لآ من ما Y iO VW‏ و + زا 
 ۱۱* > X (hom) Pf+IVWX,i< Y‏ فيلحقها"! لآ قياس؟ ۲ ولا" ۷ بغير ۲ ۱۷۷ + 
X (hom) ib WY > Y‏ للحواریین VW (hom),‏ للحواریون *15 Y Ju Y‏ للحواریون 13 
VW,‏ وشكرهم علي 5 ¥ > ۷W‏ انني !2 Y‏ انتم + 7۲۱۷۲۸ ۲۹۲۱۷۲۷۷ VW‏ للتلامید *! 
ل 291 P«x 20+ aX 27* > VW n VW. lege xu]‏ ۲ هم + X *1 + SX‏ وشکرهم 
X‏ امنت / VW‏ امن W lege?‏ الوتی VWX Bull VX,‏ ارض ? «X‏ ۲ ,۲۷ ط 1 ۷۷ > ۷ 
Y‏ وامنت به GAH‏ وحصل هم علو النزلة والرفعة دون غيرهم VW PE‏ لهم +31 
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And I also wrote for him: “If you are in doubt about what has been revealed 
to you, then ask those to whom the book was given before yow.9 With this I 
intended to prove that the Holy Gospel is truer than any book, and 
cannot be impaired by those who want to discredit it, nor can it be 
referred to in terms of falsification and corruption." 

{16.20} And I also wrote for him: ‘When Jesus said to the disciples “who 
are my helpers unto God?” the disciples said: “we are the helpers of God” and a 
party of the Sons of Israel believed and a party disbelieved. And we supported those 
who believed against their enemies | and they became victorious’. With this I 
mean that when Christ said to his disciples ‘Who do you say I am?’ 
they said ‘You are Christ, the son of the living God’. And he praised 
them and thanked them for that, and called them ‘Helpers of God’ and 
a party of the Sons of Israel believed and a party disbelieved, and [He] 
supported those who believed against their enemies after that, and they 
became victorious on the day of his resurrection from the dead.“ ‘Then 
people [believed] in him and in his ascension, and He raised them high 
and made their kingdom and their might triumph over those who do 
not believe in him until the Day of the Resurrection.® 


60 Q 10:94. 

61 The explanation is meant to refute the common Muslim accusation that Chris- 
tians (and Jews) have tampered with their scriptures. This verse from the Qur’an is very 
frequently adduced by Christians to that intent. The two terms used here, taghyir and 
tahrif, are two of the technical terms used by Islamic scholars to refer to the alleged 
corruption of the Bible. 

82 Q 61:14, cf. Q 3:52-55. 

63 Cf. Matt 16:13-17, Mark 8:27-29, Luke 8:27-29, John 6:69. 

64 C£. Q 3:55. The text has ‘We supported’, just as in the Qur'anic verse, instead 
of ‘He supported’ but since this is not a quotation the use of the first person does not 
make sense. 

65 In his ‘exegesis’ of the verse the monk says that the disciples testified that Christ 
was the Son of the living God, in order to make clear that it is on account of their belief 
in the divinity of Christ that the disciples are called “Helpers of God’ in the Qur'an 
(and not, for example, ‘helpers of Christ). This honorary title of the disciples was used 
by the Christian apologists to prove that the Qur'an endorses their faith. Abraham of 
Tiberias adduces it as Qur'anic proof of their reliability in regard to the witnessing of 
the crucifixion and the preservation of Christ's Gospel (Marcuzzo, Le Dialogue d'Abraham, 
pp. 390-397 (ttr)). Similarly argumentation can be found with Dionysius bar Salibi and 
Paul of Antioch in their refutations of Islam (Amar, Dionysius bar Salibi, vol. 1, p. 97, p. 
129, p. 135 (t), vol. 2, pp. 89-90, p. 123, p. 131 (tr); Khoury, Paul d’Antioche, p. 64* (t), 
p. 172 (tr). It has to be noted that the Arabic root n-s-r, from which Ansar, ‘helpers’ is 
taken, means ‘helping’ in the sense of ‘rendering victorious’, which explains why the 
support of the disciples for Christ is brought into relation with the political triumph 
over the Jews. 
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*واشيا لا gad‏ كتبتها له* اطلب L‏ الیل الي ايمان؛ الحقة والشهاده بمجي 
السیح Jl‏ العالم وتکدیب *ایضا" الیهود" فيا یدعوه" علي سیدنا" السیح 
Gud‏ . 

}21 .16( فقال!! لي كيف ابتدي اعمل بینهم" دينا وشریعه 

فقلت له لا بد لك مما" تفرض mele‏ فروضا *وت Boje‏ هم سننا" تكون 
خفیفه سهله" فقال لي ان اصحابي عرب" بادیه جفاه لم یعتادوا صوما" ولا 
ole‏ ولا شىء يتعبهم "ولا es‏ 

فقلت له لیس يستوي لك امرا” ولا ex‏ لك حال الا POL‏ تبتدي تاخدهم 
بالصوم والصلاه وتقيم علیهم"* رسوما "حتي يعلموا” ویتیقنوا انك نبي 
مرسل الیهم تامر” وتنهي" وشریعه" معلومه *ليلا يتقوي" بعضهم علي 
بعض ويتقدي” | با لا يجب والا فليس تقوم" لك SLE‏ ولا يستقيم” 
لك امرا ولا یتبت* لك حال . 

}16.9{ فقال لي “ارايت ان Tee yl‏ بالصوم والصلاهة وهم Y‏ يطيقونهةة 
کیف" اعمل ولیس يتهيا لي OP‏ اکرههم" . 

فقلت له تقول* صوموا" من“ Poste‏ الي الليل وكلوا“ من اول اللیل الي 
غدوه حتي "یتبین لكيه Et‏ الابیشن من فیط الاسود امن اة 
}16.12{ فقال لي ارايت ان امرتهم" بالصلاه وهم لا i ec le gid,‏ 
يعتادوا* فکیف اعمل . 

فقلت له تصفهم "صفا صفا* وراك "وانت قد امامهم" وادا کترو" 
صفوفا فتقدم" انت امامهم" تصلي” بهم فادا انت" نكست راسك نکسواا» 


11۱۷ ?* وکتبت له اشیاء كثيرة لاتحصي‎ Y C «Y الایمان*‎ XY 351 + ب‎ XY 5> VWX 7*~ 
Y 8 بدعونه‎ V, بدعوا به‎ W, یدعونه‎ XY °+ يسوع‎ VW 0 الحقيقي‎ JYI VWY, > X !! ثم انه قال‎ 
Y U+ عرفني‎ Y Be VWY, هم‎ X lege? oh X,i< Y Df«VWY ۶ > Mit, 
X 18< VWXY 19i + ب‎ VW. TEX "sX BLY i UP HA VWXY 
251 و +261 ¥ فیعلموا‎ Y 27+ ae Y ? lege? لا ثم جعل لهم شريعة‎ lege يعتدي / ۷۷۷ يتعدي‎ 
Y lege ? zx, > VWY 311 ي‎ VWY Pag VW رايه‎ Y Pes ¥ 4m ۷ Pals 
VW,* < X 361 < Y 37 یقضونه 39 ۷۷ > 38 ۶ امرهم‎ Y 401 + Gy 1 اکراههم‎ 
VWX قول هم“‎ VW, + م‎ X, قول هم ان‎ Y HU La Y “fY 1¥ sp, Y 471 
يبان‎ Y 40 الخيض‎ Y 491 < امرهم 9 ۷۲ ف 26,1 50 جع‎ VW 52 بطیقواها‎ X 530 < XY 541 
لاصفوفا صفوفا‎ lege ' > VWXY “is ۷ فاتقدم7*‎ VWX, ثم اتقدم‎ Y و × قدامهم*‎ 

VW, و1‎ Y 9«VWX ۲۵ V ینکسون‎ W, + هم‎ Y 
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Innumerable things I wrote for him with which to try to make him 
incline toward the faith of truth and the confession of the coming 
of Christ to the world and also |to make him| denounce the Jews 
regarding what they allege against our Lord, the True Messiah. 

{16.21} And he said to me: “How do I begin to make a religion and 
a law (sharra) among them?’ 

And I said to him: ‘It is crucial for you [to] impose religious duties 
on them and to prescribe an easy, uncomplicated way of life (sunna) to 
them’. 

And he said to me: ‘My companions are rough Bedouin Arabs. They 
are not accustomed to fasting and praying or to anything that tires or 
troubles them’. 

And I said to him: ‘You will not succeed or achieve anything if you 
do not begin to impose fasting and prayer on them and to set up rituals 
for them, so that they will learn and know for sure that you are a 
prophet, who is sent to them and who commands and prohibits. [Then 
you make] a fixed law for them, so that they will not fight each other 
and [follow] that | which is not proper. Otherwise no kingdom will be 
established for you, and you will not accomplish or secure anything’. 

{16.9} He said to me: ‘Do you think I should order them to fast and 
pray, even though they cannot stand it? Considering that I am not in a 
position to force them, how should I act?’ 

And I said to him: ‘Say to them: “Fast from the early morning until the 
night, and eat from the beginning of the night until the morning, until you can 
distinguish a white thread from a black thread at dawn” ^95 

{16.12} And he said to me: ‘Do you think I should order them to 
pray, even though they cannot stand it, because they are not used to it? 
What should I do?’ 

So I said to him: ‘Put them in rows behind you. And when they 
make up many rows, you should pray in front of them, and when you 
bend your head they will bend their head, and when you raise your 


66 * () ۰. 
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رووسهم! *وادا انت* رفعت” رفعوا رووسهم! وادا سجدت سجدوا وادا 
قمت قاموا فانهم 5 یتعلمون" ویعتادون7 **"وهدا لیس فیه" تعب ولا" نصب 
فيكون"! التعب * *علي الدي" بين ايديم وترسم"" Mali Mah‏ رکعات في کل 
صلاه ليلا یضجروا" فيهربوا . 

be كيف‎ 219) L2 | كل امور صلاه9! تالو تا وعلمته "في‎ 184] TP aya m 
للصلاهة2 'يبسط يديه ويقيمها عند‎ "e اول ما‎ »b5 JU Leal وجعلت‎ 
في‎ "clum تم تم جعلت ركعه‎ og تحقيقا للتالوت *وراس”‎ Sasol 
الارض | ويجلس" ویسجه‎ UR صلاتة" ينكس راسه ويرفعها "تم‎ 
حققت"* تحقيق التالوت"* الوحد عند » *#صلاته"* يحول‎ "LAM, ویقوم‎ 
*وبرهنت دلك” فى‎ 39 j| یمینه ویقول* السلام عليكم و رحمة‎ dl وجهه‎ 
0 اللهم انك السلام ومنك السلام واليك السلام يعني“ الاب‎ aJl 
منه مولود‎ Bop VI gH والروح القدس اله“ واحد“ **کلمته وروحه منه والیه‎ 
. ومتفق*‎ Mane والیه" یعود والروح* القدس* منبتق‎ 
صوم ولا صلاه الا بالطهور:ة والاغتسال بالماء‎ Hu نم قلت له لیس‎ 
. الطاهر‎ 
. ell الطاهر* فعلمني""‎ UL *فقال لي وکیف هو "الطهور والاغتسال**‎ 
*فقلت له الطهر7 الكبير*” وهو محتجب محجوب فجل" و في الطهوراة‎ 
. القريب* الموجود عند كل صلاه‎ 
. فقال لي صف" لي كيف هو“‎ 


لايتعلموا هدا VWXY‏ فهم” VW,* > Y‏ >“ × راسك + 71686 WY > VWX‏ روسهم! 
VWY ۱۲+ OW‏ فيملون من VW‏ في +° ۷۷۷۷ ولیس هم في "° ۷۷۷,۲۱۷ ويتعودون7 
VY, f < W‏ تلات im,‏ اربعه +15 Y 14< VW‏ وارسم Y, «X ٩‏ وعلمهم * VW,‏ فعلمهم P‏ 
arts VW, oe Y 20+ 6 JU VW‏ ۷۷۷ م +۱۴۲ gl Y‏ رسمت Y Uic VW,‏ یفجروا؟! 
الي الصلاه” X, ex Y‏ ت 241 × > *23 Y‏ ابتدا صلاته lege 1< Y tls! VW,‏ ,۷ کل صلاه !2 
VW PY ۴> Y 3;‏ ب + 1 ۷ > 71 × تبسط يديك وتقیمها عند ادنيك ET‏ ۷,1۱۷ 
Y *‏ الصلاه وانه 37 X (hom)‏ > 36% ۷ له +35 ۷ > 3 W‏ ت :33 eY‏ 32 ۲ ور ۲ ,۷۷ ت 
ثم يحول وجهه الي شاله ویقول WIS‏ وقدام ايضا + lege?‏ × صلاتك تحول وجهك الي يمينك وتقول 
۱ وتقول *41 VW‏ > 40 ل وبراكاته ثم يحول وجهه الي شاله ویقول السلام علیکم ورحمة الله + Y,‏ 
Y “lege‏ وروح * VWX * > ۷ 5* > VW (hom)‏ الواحد** gel ۷ JVW‏ بدلك X,‏ 
5 ۷ بالظهور ?9 legeit VWY lege i < VWY, > X es VWX, > Y‏ لا منه + 
هو .59 VWY 59 «sj VW‏ الطهور 7 VW‏ كيف +36 W 5** «X (hom) 33i < VWXY‏ 
VW i+ | Y 54* > X (hom)‏ ب + :۳2 ۷ الظهور 51 Y sere VW‏ فهو بعید VW,‏ 
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head they will raise their heads, and when you bow down they will bow 
down and when you get up they will get up, so that they will learn and 
become accustomed. This is not tiring or exhausting, since the burden 
is only on the one who is in front of them. Prescribe three Rak‘a’s to 
them for every prayer, so that they do not get displeased and go away’. 

I designed all the matters of the prayer in a threefold manner and 
told him how to pray. I made its beginning threefold: when one gets up 
to pray one flattens the hand and puts it at both ears, as a confirmation 
of the Trinity and the main principle of the faith. Then I made all 
Rak‘as threefold in his prayer: bending one's head, raising it and then 
prostrating. | Then sitting, prostrating and rising. And I also confirmed 
the Unified Trinity at the end of his prayer, turning one’s face to the 
right, and saying “Peace upon you, and God's mercy", | then turning 
one's face to the left, saying the same, and then to the front as well]. I 
demonstrated this in the saying *O God, You are peace, and from You 
is peace and to You is peace", which means: the Father and the Son 
and the Holy Spirit, one God, his Word and His Spirit from Him and 
to Him, the Son born from Him and returning to Him, and the Holy 
Spirit emanating from Him and uniform with Him. 

Then I said to him: ‘It is not permissible to fast and pray except after 
cleansing and washing with clean water.’ 

And he said to me: ‘How does one do the cleansing and washing 
with clean water? Please teach me this’. 

And I said to him: “The greater purity 1s veiled, concealed, so strive 
earnestly for the simple purity that is present with every prayer’. 

And he said to me: ‘Describe to me how it is done’. 


67 A parallel is drawn here between the éaslimas at the end of the alat (sce Monnot, 
‘Salat’) and the doxology in Christian prayer which addresses the three persons of the 
‘Trinity separately with the word ‘peace’. See for example: Kropp, Ausgewählte Koptische 
Kaubertexte, vol. 3, pp. 232-233. 

68 This comment, which is first of all meant to explain how a Christian could impose 
ritual cleansing with water, even though it is not a tradition in Christianity, is also an 
indirect defense of the lack of ritual purification m Christianity. Abraham of Tiberias 
elaborates on this issue in order to prove that Muslim ablutions are superficial and have 
no real spiritual value: Marcuzzo, Le Dialogue d'Abraham de Tibériade, pp. 432—439 (ttr). 


163b 


164a 


474 CHAPTER TWELVE 


فقلت له تجعل الاناء عن يمينك *و تمسح بالماء! راسك وداخل ادنيك وداخل 
فلت" اردت بدلكة متال e» JUI‏ ۲ 
*”تم قلت“ له هدا الطهور بقية الاغتسال ولیس هدا الاغتسال الکامل ولا 


الطهر" الکامل "OUS VS‏ قد" سبق من قولي بدیا" . 

قال" وا هذا الاغتسال ایضا عرفنی . 

فقلت له تغسل وجهك ويديك"! ورجليك" اردت بدلك" متال التالوت* . 
تم" قال" لي فكم" افرض عليهم امن صلاء” في كل يوم" وهم قوم م 
يعتادوا | بصلاه” . 

فقلت له افرض عليهم Mam‏ صلوات في كل يوم "cs‏ النصاري hy Ai^‏ 
*لكل صلاه مزمور كبير بتلتة” تمجيدات وترويحيه” تم يجتمعون” للصلاه 
بكترة السجود والوتر" . 

فقال g‏ ما" يطيقون” ولا يقدرون” "ولا يطيعوني” ولا يقبلون مني متل 
مدا" كله )1622( قلت” له فصير” لهم الصلاه تلاته” دفعات" برکوع" 
*ولا تزيد علیها ولا تنقص منها كما وصفت* BAU‏ "ولکن تکون“ سبع" 
صلوات“ *"في سبع” اوقات" يعرفونها” اوها قبل الصبح Sl‏ ساعات"* 
يقال Ú‏ عندنا صلاة” سحر واسمها" Heb‏ صلاة الفجر والتانيه* اول ساعه 
من النهار *يقال لها عندنا الصلاه"" MUI‏ تسميها" انت هم" صلاة" 


!+ على شعر‎ VWX فمك*‎ W, * وتاخد من الماء ثم تسبح علي شعر راسك وداخل فمك‎ Y 31 > X 
45 > ن1 ۷ فقلت‎ VW us Y °> ۷ الطهور7‎ Y 5> VWY °> VW لك اولا9!‎ ۷۲ Hia 
و‎ VW 12j < VW 13 وتغسل يديك‎ VWY 1 وتغسل وجليك‎ VWY 13 + Lal VW 16% < X 
(hom) 17+ انه‎ ۲ !9*Ju X Di و‎ VWX,i < ۷ 201 > × 21+ متلما النصاری يقرون‎ VW 
(ditt), + صلاه متلا النصارى یقرون‎ X (ditt) i< VW, في صلاه‎ Y, ۲ «X f+ VWX 24+ 
تعمل‎ Y + فانم‎ Y °۴ ن‎ VWX,ic Y بتلات27‎ VWY 945, VW, + ثم یمجدون‎ Y Pi 
اهم +" > *>* ۷ ت‎ ۷ PiJY BEX + هدا‎ Y BPX + ale Y f< Y, "< 
X 356+ ف +3771 ۲ التقل‎ XY 9 2G VWX ab V, ثلث‎ W f< XY دفوع*‎ Y “lege 
i< VWX, روع‎ Y وضعت“‎ VW ** > × تکن*‎ VWX, " ولتکن‎ Y "۲+ ۷۷۷ > 
Y Uis XY s< VW 481 ت‎ VW یعرفوها‎ XY 7 بثلث‎ W > Y S9*«X > ۷ 
وسميهاةة‎ VW, فسمیها انت‎ X, فاسمیها انت‎ Y °+ انت‎ VW Saty VWX;i« Y > ۲۷ Vf 

۰ Y,* > VWX 910 VWX,il Y %<Y > X 
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And I said to him: “Take a vessel in your right hand and wash your 
head with water and the inside of your ears and the inside of your 
mouth’. This I intended as a symbol of the Trinity. And I said to him: 
“This is the cleansing. The washing still remains, because this is not 
the full washing and the full cleansing as I have told you before, in the 
beginning". 

He said: ‘What is that washing? ‘Teach it to me, too’. 

And I said to him: ‘Wash your face and your hands and your feet’. 
This I intended as a symbol of the ‘Trinity. 

Then he said to me: ‘How many prayers do I prescribe them per day, 
considering that they are people who are not accustomed | to praying?’ 

And I said to him: ‘Prescribe seven prayers per day to them, just 
like the Christians. Let them read with every prayer a great psalm with 
three homilies and a [nocturnal prayer], next they should congregate 
for prayer with much prostration and witr.’® 

And he said to me: “They are not capable of this and they do not 
have the strength for this. They will not obey me or accept all these 
kinds of things from me’. 

{16.22} And I said to him: ‘Make the prayer for them so as to 
have three times a Rak'a, and do not exceed it or shorten it, just as 
I described to you. But there should be seven prayers at seven times, 
which they should know. The first one is three hours before dawn. With 
us it is called ‘the prayer of daybreak’. Call it for them ‘the sunrise 
prayer’. The second is at the first hour of the day. With us it is called 
‘the first prayer’. Call it for them ‘the morning prayer’. And the third 
is at the third hour of the day. With us it is called ‘the third prayer’. 


69 The term translated as ‘nocturnal prayer’ appears in the manuscript as éarwihiyya, 
which is probably a misspelling for tama, a special prayer during the nights of 
Ramadan (Wensinck, *Tarawih"). Witr is another nocturnal prayer which is not obliga- 
tory and which generally consists of three Rak‘a’s (Monnot, ‘Salat’; Wensinck, ‘Witr’). 
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476 CHAPTER TWELVE 


الصبح "والتلاته عندنا في تالت ساعه من النهار: تسمیهاه انت هم 
صلاة الضحاة *والرابعه" SG‏ سادسة ساعه" من النهار "يقال "Ub‏ عندنا 
السادسه سمیها" لهم صلاة الظهر" *والخامسه'' عندنا*" في تسع" ساعات" 
"من النهارة' ”يقال طا" عندنا"" التاسعه سمیها" انت هم صلاة العصر 
*والسادسه"! d‏ 0 النهار "Ue "LS‏ صلاة الغروب سميها* انت هم 
صلاة الغرب* *والسابعه* بعد الساء* وهي* "Une‏ صلاة النوم" e aol‏ 80 
انت هم صلاة العشاء" . 

فقال A‏ اي" موضع" امرهم" يحولون” وجوههم "وهم حول البيت 
یصلون للاصنام"" : 

فقلت له* اجعلهم” يصلون الي "مشرق الشمس” لان" منه يشرق کل نور | 
وکل مصباح وکل کوکب منه "us EY‏ ويسير* وتحته جنة عدن الفردوس“ 
الغو تجري من تحتها الانبار“ . 

*تم قلت له امرهم” بدق الناقوس لتعرف الناس "الجي الي“ الصلاه 
فیقبلون" اليك“ افواجااة . 

ed {16.23}‏ رجع ال ** #ودكرة” al‏ قد امرهم بالسجود الي الشرق* 
والصلاه اليه فقاموا عليه وقالوا له” لا نطاوعك وندع قبلتنا التي" نعرفها 
نحن واباينا من قبلنا ونصلي الي غیرها" *وشعتوا" علي" . 


وتلات ساعه من النهار يقال VW, Ú‏ وتالته في تلات ساعات من النهار يقال Ú‏ عندنا صلاه التالته ۲ Tege‏ 
VWX, il Y‏ ف 21 «JUI, Y‏ تكون في ثلاث ساعات من النهار يقال لها عندنا الثالثه X,‏ عندنا التالته 
فسميها Y cil‏ تسا "° VWY‏ ساعات7 VW OF > × 942 VWY‏ ورابعه* Y‏ الصحىة 
X‏ وتاسع ساعه *14 ۰۷ +138 VW "os Y‏ وخامسه!! ۷ الضهر"! لآ اسميها انت VWX,‏ 
وسادسه في Y D? ul‏ فاسميها VWX,‏ فسمیها VWX‏ صلاه U+‏ ۷ وهي تسا "۲6 VW‏ > 137 
صلاه يقال ها Y‏ تكون في اثني عشر ساعة من" W‏ وصلاة السادسه في اتنى عشر ساعه V,‏ عشر aclu‏ 
العشا** Y‏ فاسميها P< W Lend VWX,‏ × واتنى عشر ساعه من النهار يقال Y, * U‏ وهي VW,‏ 
X Fd‏ يقال لحا + × واخر النهار * VWY,‏ يقال ما7 ¥ العشاء* VW Pauley VW‏ 
ادا صلوا** لا الي + VWXY‏ العتمه!ة Y‏ ف + 1 VWX,‏ فسمیها" Y‏ اعني صلاة الستار + X,‏ 
f+ eY 39 > X 401‏ × للصلاه 371 Y 36f| Y‏ انهم + VW,‏ ان + 35 Y‏ جهه +3 VW‏ لاى 
۷ اهار ماء الحياة V‏ انهار Sec × M‏ +>“ ×>** ۷ ت 421 1>۷“ Sauk‏ 
فراحا MEV‏ ۷ من کل موضع +° × |۴ W‏ لیقبلوا V‏ لیقتلوا" ۲ وقت Tit VW BD‏ 
الشرق 36 Y “iG VW Sf+ a VW‏ وقتا اخر +° VWX‏ انه +° Y‏ افواجا + W, * > X,‏ 
واباونا ° WX‏ الدي 58 UG, X‏ قد ag yl‏ بالصلاه الى الشرق فقاموا علي وقالوا لي V 9 > VW‏ 
وقال لي قد امرتهم بالسجود الى الشرق بالصلاه اليه فقاموا علي ولم یطیعوا دلك وقالوا انهم ما PF‏ ۷۲۷۵۲ 

ه + VW, * > X, lege?‏ لدلك P+‏ × وقد شعتوا"* Y‏ يخلوا قبلتهم التي یعرفونها هم واباوهم ابدا 
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Call it for them ‘the forenoon prayer’. And the fourth is at the sixth 
hour of the day. We call it ‘the sixth’. Call it for them ‘the noon prayer’. 
And the fifth is with us at the ninth hour of the day. It is called “the 
ninth’ with us. Call it for them ‘the afternoon prayer’. And the sixth is 
at the end of the day. It is called ‘the prayer of sundown’ with us. Call it 
for them ‘the sunset prayer’. The seventh is after the evening. With us it 
is ‘the prayer of sleep’. Call it for them ‘the evening prayer’. 

And he said to me: “To which place do I command them to turn 
their faces, as they are praying now around the House to the idols?’ 

And I said to him: ‘Make them pray to the place where the sun rises, 
because from there all light and brightness radiates | and every star 
moves and proceeds from there. And below it is the garden of Eden, 
Paradise, from below which rivers flow’. 

Then I said to him: ‘Order them to beat the sounding-board to 
inform the people that they should come to prayer, so that they will 
come to you in crowds’. 

{16.23} Then he returned to me and mentioned that he had ordered 
them to prostrate themselves and pray to the East, but they stood up 
against him saying to him: ‘We will not obey you and abandon the 
Qibla that we and our forefathers have known, to pray to another one’. 
And they rebelled against [him]. 


70 The purpose of listing these prayers in full is to show that Muslims indeed 
reach the amount of seven when they add up all the existing names for their prayers, 
rather than five which is the daily number of prescribed prayers, according to Muslim 
tradition. The number of seven is reached because two of the names are in fact 
synonymous (salat al-fajr and salat al-subh), while the salat al-duha, a prayer that can be 
performed between sunrise and midday, belongs to the supererogatory prayers (nazwafil); 
Monnot, ‘Salat’. 

7! Obviously, Muslims do not use the sounding-board (naqàs) for their call to prayer. 
The redactor of ES therefore claims that Ka‘b al-Ahbar replaced this custom later with 
the adhan. 
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479 CHAPTER TWELVE 


ی وس نی" الله ان" تصلوا" الي“ مکه" *فصلی" معهم الیها" . 
تم" رجع" وقال "J‏ کم" افرض علیهم *”ان یصوموا وهم Ss‏ یقدرون علي 

ROC 

فقلت له افرض علیهم شهرا" لیتبتوا عليه" ویعرفوه" . 

*فقال" لي" WU‏ ایعرفون الشهر ولا یدرون متي” اوله "ولا متي" اخره 

. *اعتادوا "به ولا حسبون*‎ PL باديه‎ m Yt 

فقلت له قول لهم صوموا" علي روية” DAI‏ وافطروا علي رويته” حتي Y‏ 

کا جرد ال عددا ولا 9I‏ حساب 

}16.24{ **وعرفته” اشياء* *وعرفته امور” واوقفته* e‏ اسباب 

وحرصت ان" *یکون" مایلا" الي الابهان” الستقیم" dio‏ الحق البین» 

اليقين* والي الايان الصحیح المنير واکدت" Pade‏ في امر سیدنا وربنا» 

السیح" وجیه وانه“ "كلمة الله وروحه" . 

“ومن التاکید Pul‏ کتبت"* له | يا مریم ان الله يبشرك منه *بکلمه* اسمه": 

السیح واکدت* في الکتاب مجيه الي “العام وتجسده من مریم العدري 

وانها اقامت" بعد les s‏ عدري" SOUS‏ شاهد للنصاري* بمجیهاه 

الى a NI‏ 9 واظهاره الایات والعجزات" "من اقامة الموق* وصعوده ال 

السماء"* اد كان" له" دلك" من الانبیاء النبوات #ومن الرسل"" البینات"" 


35 


الى WY‏ و Vi‏ وصلا؟ VW‏ فقبلوه لدلك +° VWXY‏ بيت +4 X 3> W۷‏ ب + :2 Lg AX‏ 
قلت له ايضا انت تامرهم بدق الناقوس لتعرف * Y,‏ الي + VW,‏ وعاد الي ٩+‏ لا انه +8 VW‏ بيت مكه 
& الاين المج dl‏ الصلاه e‏ فقال لي ما معتادين الى دلك ولا يطاعوني لاکن انا اقيم رجلا يدعيهم الي الصلاه 
Mas‏ × الشهر VW,‏ من صوم * Y,‏ واحد Y B+‏ صیام "۶ ¥ ف + ,۷۷۷ ایام Dey M+‏ 
Y 193 < X‏ +8111 ۶ لانهم We‏ ۷ ثم انه قال *! Y Bags VW, f o X‏ 
يحسبون ولا '!? VW ?legei > VWY‏ ادهم قوما* VWX‏ من " ,¥ متا Y "o,‏ یکون + 
VW ۱‏ شهر واحد وادا صمتم صوموا +25 × > ** ¥ ویعرفون حسابا * VW,‏ یعرفون عدد الایام 
الامور 32 Y‏ كثيره + VW,‏ الاشیا كلها" SY‏ اني عرفته "° × > Y fl VW‏ روية افلال 77 V‏ 
۶ ۷۷۷مقبلا +° ¥ بانه VW,‏ لا M+‏ ¥ عده Y P+‏ واوضحت VW MS‏ تم اوقفته ۶ W‏ 
وتاکد ^ X‏ * ول اقدر + 43 VWY 40fFf +0 Y 41 M VW 42 < VWY‏ الطریق 39 dem Y‏ 
Y pa‏ واثبتته عنده انه 48 VW‏ وتجسده + 47 ۷ یسوع VWX,‏ یسوع +46 Y f+ X‏ واخدت X,‏ 
"ex‏ × بكلمته 5 Y‏ بکلمته الدي*< X‏ و +1 × > ' ,۷۷ انني77 X‏ روح الله وکلمته 
ولادها هکدا + V,‏ ولادها هکدا عدری +59 VW fa W‏ ولادها 37 X‏ > ;56 ۶ الارض > 
VW ®II‏ في VW lae‏ شاهدا UJ‏ لا اعتمدوا عليه النصرانیه من Ole‏ به X,"‏ ة + °۴ W‏ عدره 
السموات ° × واقامته من الاموات ! ۷۷۷۶ الاموات** VWX‏ والعجایب** VW, * > Y (hom)‏ 
Y, or the reading in the following footnote “i+ GX ٩+‏ من + VWX “LY "lege‏ 
VW nxe Yy‏ الجميع 
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So I said to him: ‘Say to them: “God has ordered me to pray to 
Mecca” and pray in that direction with them’.” 

Then he returned to me and said to me: ‘How much fasting do I 
impose on them, considering that they are not capable of 1t?" 

And I said to him: ‘Impose a month on them so that they can hold 
on to that and know it’. 

And he said to me: “They do not know what a month 1s, and they do 
not realize when it begins or ends, because they are Bedouins. ‘They are 
not used to it and they do not count’. 

So I said to him: ‘Say to them: “begin the fast when the new moon 
appears and break the fast when it appears, so that you do not need 
numbering or counting". 7? 

{16.24} And I taught him various issues and matters and explained 
the background to him, and I strove to make him incline towards the 
correct belief and to the clear and indisputable truth and to the true 
luminous belief. And I assured him of the situation of our Master and 
Lord Christ and his coming, and of his being the Word of God and His 
Spirit. 

As a confirmation of this I wrote for him: | ‘O Mary! God gives you 
tidings of a Word, whose name is Christ.^ And in the book I confirmed his 
coming to the world and his incarnation from the Virgin Mary, and 
that she remained virgin after having given birth, so that it would be 
for the Christians a testimony of his coming to earth, his showing signs 
and miracles, such as his raising of the dead and his ascent to heaven 
(because there were prophecies about that from the prophets and clear 
signs from the apostles and testimonies from the world), as well as a 


72 Allusion to the change of the Qibla, mentioned in Q 2:142-145, which according 
to Muslim tradition occurred in the second of year after the Hijra. The original Qibla is 
not mentioned in the Qur'an but was probably Jerusalem (Wensinck and King, *Kibla?); 
the author of the Legend exploits the lack of clarity on the original Qibla to suggest that 
it was the East before it became the sanctuary at Mecca. 

73 Determining the beginning and end of Ramadan in this way is not a Qur'anic 
injunction, but it is the most common method, based on a widely accepted hadith. The 
strong intra-Muslim polemic against those who instead calculated the end of the fasting 
month probably formed the inspiration for the redactor (see Schacht, 'Hilal?). 


™ Q 3:45. 
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490 CHAPTER TWELVE 


ومن العام الشهادات وتکدیب البهود بمجیه الي الارض ودعواهم! ان لیس 
وعلمت ان هداة الغلام سيملك“ ویکون له دوله منیعه؟ "وسلطان عظیم 
وقوة كبيره ودكر منتشر في اقطار ULI‏ با قد رايته” له من الروياء "في طورة 
سينا ut‏ قده قراته من التوران*: وما دکره متادیوس" وما قراته فى "کتب 
O S ! 2? >|‏ له ملكا عظیم ودوله عظيمه كبيره وتنتشرة! بنو"" اسماعيل في 
الارض"! ولا يقف بين يديهم" احدا ee‏ حتي تتم دولتهم 
وتنقضي مدتهم ويفني" سلطانبم" فتبت" له" مجي السیح الحقيقي بلاهوته* 
وناسوته وتوحید اسمه واعتراف النصاري له MC‏ الدایمه "وان الدي* 
36 25 بعله26 هو السیح الدجالة2 الدي as‏ 29 مر يتبعه *#ليكون "شاهدا 
لنا وكتابه من Sodas‏ ولليهود مكدبا وللمومنين 'بمجي el‏ محتاجاةة 
ea >»‏ | ان اکشف له السر الکنون الدي كشههةة3 السيلةة ۵ يسع" 
دلك" Valie‏ وتمكن* *ني* فکره"* GL‏ اریوس اللعون "المارق الکافر» 
الدي قال انيت“ اومن *بان46 "eel‏ كلمة الله وابن الله ولکنه خلوق 
"em Y‏ محدودا ودهب عنه قول النبوات الصادقه والبینات الناطقه 9 
والشهادات الواضحه والایات الظاهره ” . 


}16.4{ تم ان الغلام رجع الي Jü,‏ لي ان" سالوني” عن الحنه فاي شئ 
ود 
فقلت له تقول" هم *انه” يعد لکم جنة نجري من تحتها ole VE‏ وتکونوا"" 


' ودعوتهم‎ X 2+ Y 3+ ملك عظيم +“ × هدا الکلام من‎ X 7+ ودرجة رفیعه‎ Y Š الارض‎ Y, 
">× f< VWY °" بطور‎ VW > ۷ May iV, الطوراه :۷۷ الثورة‎ Y 115 > ¥ ۱2۲ عدة‎ 
کتب‎ Y Ps. ua, VW MEG VW ساير الاقطار”!‎ Y Mi tI VY يقابلهم”!‎ VW ۶۱ 
VWY > Mens VW, cu XY 21 لدلك‎ ۷W, «Y و221‎ VW 28 بالرنونیه‎ ۷ ۳ 
والدي‎ VWX > VW f+ الاي‎ "ic GY fo VW ? La VWXY 37 كلمن‎ ۷ 
SLT شاهدا لنا في ايامه وبعد موته‎ als Y 9? بالسیح‎ Y مصدقاةة‎ Y جدا+*‎ ¥ B+ JY + 
و+ 31601 ۷۷۷۷ السیح‎ ۷۲۷/1 + GY ولا سمعه +49 ۷ > ¥ یقبله*‎ Y, + وابتر ما کامن‎ 
لبه واستقر في عقله‎ GJ *" وقارب عقله‎ VW من“‎ Y “* وفکره سوي‎ VW. I! VW 45 انني‎ 
VW “i< VW 47* بالسیح انه‎ Y "lege?" Y, القاطعه " [ لانه جسد‎ ۷۲۷۷ °** > X 51j 
+ لاف‎ Pg Y +¥ "i« VWXY Sf<VW Pie VW*«Y ere 
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disproof of the Jews regarding his coming to earth and their claim that 
he 1s not the Messiah. 

And I knew that this young man would rule and that he would 
have an invincible dominion, mighty rule, great power and renown that 
would spread over the quarters of the earth, because of what I had seen 
about him in the vision on Mount Sinai and because of what I had 
read from the Torah and what Methodius had mentioned and what I 
had read in other books: ‘He will have a great kingdom and a large 
mighty realm and the Sons of Ishmael will spread on the earth and 
none of the kings that fight them will withstand them, until their rule 
comes to an end, and their time finishes and their power vanishes’. 

And I confirmed for him the coming of the true Messiah, in his 
Divinity and his humanity, the oneness of his name, the profession by 
Christians of his eternal Lordship and the fact that the one who comes 
after him 1s the Antichrist, who leads those who follow him astray, so 
that he, and after him his book, would be a witness to us, while refuting 
the Jews and vindicating those who believe that the Messiah has come. 
And I strove | to reveal the well-kept mystery to him which the Lord 
has revealed. But his mind could not grasp that and the confession of 
the cursed Arius became firmly rooted in his mind, the unbelieving 
heretic who said ‘I believe that Christ is the Word of God and the Son 
of God, but he is created, | because he is a| limited |body|’.”° And 
the message of the truthful prophecies, the clear proofs, the manifest 
testimonies and the evident miracles escaped him. 


{16.4} Then the youngster returned to me, saying: ‘If they ask me 
about paradise, what shall I tell them?’ 

And I said to him: 'Say to them *He prepared a garden for you, from 
underneath which rivers flow, and you will be there forever." Endless 


7 C£ {6.5}, pp. 467-468. 

76 After ‘created’ the manuscripts give ‘lā hiss? , imperceptible, which does not make 
sense in the context. J gives instead ‘because he is a body’, which is graphically similar 
(makhliig Wannahu jasad mahdid) and probably correct. Y omits these words. 


77 * Q 9:89, Q ۰ 
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خالدین فیها *ابدا' وفیها* فاکهة" موضوعه لا مقطوعه* وفیها" طبر ما 
تشتهون من" جميع الخيرات” . 
}16.5{ فقال d‏ فان؟ "ts‏ عن هده gl EYI‏ تجري من!! e‏ "اي 
us‏ اقول شم" . 
cla‏ له ول kaya i‏ تجري M‏ نب من ماء ونر منوتب 
من عسل ونر من لبن لدهة' للشاربین "اعني ان" الاربعة انار *الدي تجري 
من ¿L|‏ وتسقي العام وهي" رسم ودلاله وتاویل Mel‏ با قد سبقت 
به 3 الكتب انه يجري من بطنه انهاراة: 5 تسقي العالم اي الاربعة اناجيل ادي 
اسقت العام باسرهم* وهدتهم الي الطریق الستقیم"* *لانني” رايت القوم لا 
یطلبون الا شهوة قلوبهم e‏ فاعطیتھم* محبوبهم” انهم یاکلون یپ 
ویشربون ویتنعمون . 
}16.7{ تم انه قال لي | ان سالوني* هل في atl‏ نساء نتمتع بهن" فاي شئ 
اقول هم 
فقلت* له قول لحم ان فيها حور العين* حسان يلتذهن* الرجال كل 
الايام ابكار کالاقار 15" یمسهن" انس ولا OLE‏ طوها کدا وکدا“ 
فغرضها us‏ وكذا وما Lotus‏ من دک ت كذا وكذا وشرحت lio‏ 
الجنه وطعامها وشرابها ونعيمها ولداتها* وحوریاتها* "وروضاتها وقصورها 
وغرفها "Lea bs‏ ولباسها وحللها واصناف اشربتها" وانبدتها" . 


> ۷ 3i< VW فواکه*‎ VW 4+ ولا منوعه‎ VW, + ولا اول منوعه‎ Y °+ لحم‎ VWY 51+ 
فيها +7 ۷ و‎ ¥ * > × i< VWXY سایلوني*‎ VWY التي‎ ۷۷۷۷ |G vwxy ۳ 
لايش‎ B<v +۱26, + انه‎ Y ary 19۶ عنيت بہدا على‎ VW, نهم‎ AVX, اعنيت‎ Gly بدلك‎ 
Y U X PVW م‎ VWX + eX 7S VW 2 lege < VWX انار ما3‎ 
الحياه‎ VWX 2*۲ < VWX 25۶+ 0 ×, * الانجيليه متي ومرقص ولوقا ويوحنا التي هي كل المومنين‎ Y 
VY E pell فبلفتهم‎ Y Ui, Y 29 geh VW, + وسمعتهم‎ Y PY ف + 1ا‎ 
VWY سايلوني ي ثم قالوا لي2‎ Y 9fe Y Mi > VW < VWY 9 يلتد‎ V, يلتد بهم‎ W, ab 
oc Y Vi« VWY Y يشبهن‎ VW SoY “>Y ۷ Banw 7 48 وحوريها‎ Y 

cy Suz wl ¥ 4۵ > VW, + حتي تقبله عقوم ویدرو اي طاعته‎ clo بل وصفت‎ * «Xx 
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quantities of fruit are to be found there’ and the fowl you desire,” all 
kinds of good things”. 

{16.5} And he said to me: ‘And if they ask me about these rivers 
which flow from paradise, what shall I tell them?’ 

I said to him: ‘Say to them: “Four rivers flow from paradise. One 
river of water, one river of wine, one river of honey and one of milk, a 
pleasure for those who drink". With this I mean that the four rivers 
that flow from paradise and give water to the whole world are a symbol 
and a sign, and the interpretation of Christ of what the scriptures had 
said before that from inside of him rivers would flow that would water 
the world,;?! that is to is to say: the four gospels that watered the whole 
world and guided it to the straight path, because I saw that the people 
did not seek anything but the lusts of their hearts and their pudenda. 
So I gave them what they liked: that they eat there and drink and have 
pleasure.” 

{16.7} Then he said to me: | ‘If they ask me: “are there women in 
paradise whom we can enjoy?” what shall I tell them?’ 

And I said to him: ‘Say to them: “There are beautiful houris there, 
in whom men take pleasure every day, virgins like moons, who have 
not been touched by men or jinn, whose length is so-and-so much 
and whose width is so-and-so much and that which one is ashamed to 
mention is so-and-so much”. And I described paradise to him and 
its food, its drinks, its pleasures and delights, its houris, its gardens, its 
castles, its rooms, its beds, its clothes, its dresses, its types of beverages 
and its wines.® 


78 * Q 56:33. 

79 * Q 52:22, Q 56:21. 

80 Cf. Q 47:15. 

8l Cf John 7:38. 

82 See above, Ch. 4, pp. 121-128, for the monk’s construction of the Muslim heaven, 
in the light of Muslim-Christian debate. 

55 Cf. Q 55:74. 

8t ‘That which one is ashamed to mention’ must allude to the private parts of the 
houris; Dionysius bar Salibi, in his refutation of Islam, ridicules the same aspect of 
the Islamic heaven, but more explicitly: ‘who proves [...] the intercourse with seventy 
women, who you claim are given to all of you, and the pudendum of each one of them 
of seventy miles long?’ (Amar, Dionysius bar Salibi, vol. 1, p. 106 (t) [cf vol. 2, p. 98 (tr) 
where it is unnecessarily emendated in order to let the phrase refer to the male genital 
organ]. The descriptions of the houris in hadith are bulky and remarkably detailed and 
often include quantities and measurements of the number seven, or a multiplication of 
it (see el-Saleh, La we future, pp. 38-42). 

8 C£. Q 39:20, Q 55:54, Q 55:68, Q 55:76, Q 22:23, Q 37:45, Q 47:15, Q 25:10. 
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}16.25{ فقال قد عرفتني فاحسنت وفهمتني فا حملت وبشرتني فارشدت 
,1 اشرت علي "bas‏ ان" e‏ ناموسا واضع لهم' " شريعه” وقد" علمت" 
ما" وصفته" لي فا فهموه" "فاختصر الان علیهم "lo‏ تقبله" عقوفم 
#وتطمن" Wa‏ نفوسهم"" ویکون" الهم دلك" Lys‏ یقینا یعتادوا"" به "ولا 
يشكل عليهم امره"* ولا جتاجون فيه الي فحص ولا الي بحت *ليلاا* 1 
يطيعوا ويرجعوا* الي* عبادة الاصنام *التي" ai‏ اعتادوا” بها . 

تفقلت له ان كان القوم قد soie‏ واتخدوهان* امه" فقول" nae‏ قول 
ختصر ان الاییان Ee‏ ان“ يقولواةة لا اله "الا اله“ فتکونوا* مسلمین 

ان" الله قال لي قد رضیت الاسلام لکم دینا اعنیت"* بدلك" aa‏ تيلب 


المسيح** Da d‏ هم اسم مع الاسم الاول الدي سمیتهم 49 نت يتبت هم الي“ 
انقضاء” ملكهم 


}16.10{ "فقلت ل464 SEE‏ عليهم” anll‏ والدم ولحم“ الخنزير | }16.13{ 
* و eas‏ 9 هم Se‏ من | Sarad‏ الي | جمعهةة لتكون؛5 هم شریعه ab 9 pre‏ 
وادا كان يوم Manel‏ فامرهم ان يجتمعوا اليك في” المسجد من کل موضع 
وتصلي بهم وتوصيهم” ان" لا يتعدوا علي احدا *ويتعاونوا” ویفرحوا" 
> 62 النصاري Ku à‏ يوم الاحد ویعظمونه* 6545NJ‏ يوم جليل يوم 
خلاص IUUD‏ **ووقت صبغة“ ادم مع صلاة *الظهر وتکون صلاتهم" 
Saxa Li‏ الظهر . 


Y 421117 Pb SY id ۷۷۷۷ 7 Y ?«‏ ب Y i+‏ اولا uo VW ?«X,‏ 
Magy +‏ لا وتطيب 13 ig VW‏ ۷ فتنعم علي شيا ختصر ۱۱۲ MLK‏ الا Pade‏ × قد 
VW‏ ان + 21 «X ۲ > ۷۷ U'.Xy 18 > ۷۷۷ ۷۲ Pista X fY <y, ۲ > Xk‏ 
Y 7I VWX‏ قولي واخشاء ان یعودوا الي +4* Y‏ ولا يرجعوا VW‏ برجعون** × ولا * ¥ ما 
ثم انه قال + VW,‏ قلت له +30 ۷ هم + VW," > XY‏ اعتادوها28 KS Y‏ معتادین *27 X‏ > 26 
X,‏ محمد رسول الله +۹6 کات و۳1" X ۴> × BW "Y‏ فقلت ۷۷۷ > :* JY‏ 
هو VW Hp‏ ان 4 40 Y‏ واني اعنيت VW 3991 > VWX,‏ ف + 381 Y‏ فیکونوا37 VW‏ الاله 7 
الدي اسلم عن شعبه وهو الاسم التابث الدي Sua Y BIY HE‏ × الاسلام هو اسلام ! VW,‏ 
ت ¡ ۷W,‏ ي 1“ الآ ثم اني قلت له ایضا انك VW,‏ وقلت شم ايضا VW T‏ انقضى VW.‏ يكون به 
VW‏ ويحرسوا مع دلك ان يكون لهم XY FH‏ وتصير 9 × لهم تحرموا لحم 197 VW‏ عليكم ايضا*“ Y‏ 
X‏ پستجمعوا V, a W 36] ù W,‏ جعه 33 VW 9 SJ VWXY‏ متل عید یعیدوه +53 Y‏ جره 52 
Y‏ ویکونوا Y MT 8015 az; VW, > X toe‏ ثم وصیهم VW,‏ ; تم توصیهم °° d‏ 

2 كما تفرح‎ ۷ us VWXY ویعظموه*6‎ VWX °1 ف‎ VW صنعه؟‎ VW 97+ بیوم‎ Y 
8E VW (hom) 
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{16.25} And he said to me: “You have taught me and done it well, 
you have made me understand and summarized it all, you have given 
me good tidings and shown the right way. However, you have advised 
me initially to teach them a Law and impose on them a Sharra, and 
I have taught what you have described to me, but they did not under- 
stand. So condense it for them now according to that which their minds 
can grasp and appeases their souls.* Let it be an indisputable religion 
for them, to which they can get accustomed, that will not be difficult 
for them, and for which they will not need to investigate and study, lest 
they disobey and return to the idol worship to which they were accus- 
tomed'. 

And I said to him: ‘If the people were used to take them as gods, then 
give them a concise expression: “The true faith 1s that you say “there 1s 
no god but God’ and you will be Muslims. God said to me ‘I have 
approved Islam as your religion ^. | meant with this the name ‘Muslim of 
Christ in order that they have a name that will be fixed for them until 
the end of their rule, together with the first name that I gave them.*? 

{16.10} And I said to him: ‘Forbidden for you are: carrion, blood 
and pork.® | {16.13} Let there be a holiday for them on every Friday, 
in order that they have a well-known law, and when it 1s Friday, order 
them to gather with you in the mosque from everywhere. You will lead 
them in prayer and you will command them not to be hostile toward 
anyone and to help one another and to celebrate like Christians in their 
church on Sunday. They glorify it because it is a venerable day, the day 
of the redemption of the world. The time of Adam's baptism was the 
prayer of noon, so their prayer on Friday should be at noon.’” 


86 See above, p. 453, n. 29, for the idea that the monk was 'condensing' his faith for 
the Arabs. 

87 ۳۹ 

88 For the Christianizing interpretations of the term zs/zm and muslim in the Qur'an, 
see above: Ch. 5, pp. 145-147. It is unclear to what this ‘first name’ refers; no other 
name is mentioned above. 

89 Q 2:173, Q 5:3, Q 16:115. 

90 Friday, lit. ‘day of congregation’, historically became the day of worship in Islam 
because it was the day on which people used to gathering in Medina for the market, a 
custom probably originating with the Jewish communities who used that day to prepare 
for the Sabbath. See: Goitein, ‘Muslim Friday Worship’. For Ibn Sa‘d (Kitab al-tabaqat, 
vol. 3, part 1, p. 53) this historical explanation sufficed, but later Muslim scholars traced 
it to sacred history, viz. the creation of Adam on Friday and his pristine custom of 
praying at noon. See Schóck, Adam in Islam, pp. 63-65. The redactor of A2 gives a 
Christian different twist to this and asserts that Adam was baptized at noon. 
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تم" قال لي انك قلت d‏ ان صلاة النصاري طویله وقومي فلیس: بطیقون 
التطویل . 

فقلت له ol‏ تفرضة علیهم ‘WL‏ ركعات في کل صلاه متلا des‏ 
me‏ اول دخوطم” البیعه *فانه نه de‏ واحده لنفسه قبل ان یقف خلف 
الامام" فتصیر" انت اصحابك!! nl uas‏ خلفك في جاعه فادا صلا"" واحدا 
من امتك ۳ فلا يزيد ولا ینقص علي صلاة ae tl‏ . 

)16.14( تم" "ul "emo‏ وهو مهموم" وقال JU "I ol d‏ 9 نرید ان 
تبين Kemat ALJ‏ ان كنت Les‏ *وان كان كلامك2 حق حتي نومن انك 
ارسلت الینا بالنبوه لتحیدنا عن dole‏ اهتنا . 

فقلت له تقول” هم ان الله پرسل الي LLS‏ من الساء وقد وعدني” به 
الي اسبوع ياتيني Me‏ رسولا لا" يتكلم يبشرني كما بشر نوح في السفينه 
مع 2y J gwy‏ يتكلم بانصراف الاء** عن وجه الارض كدلك ياتيكم 
الحدا؛ة | بانصراف الضلاله"* عن قلوبكم Poly‏ الايان في صدوركم 
بالوصايا والاخبار والقصص” ويشهد” بالنبوه والرساله . 

}16.26{ وکتبت" له ایضا محمد رسول الله ارسله“ بامدي ودين الحق لیظهره 
علي "الدين كلها" *ولو* كره الشرکین* . 


النصراني7 Of ç VW‏ ۷۲۷۷ او متل W SU‏ ثلث Y “۴> VY,‏ اعرض 37 VWY‏ > 1^ ۷ انه +۱ 
ù VW >‏ ۷۷ و +11 VW‏ فيصير"! ۷۷ الايام” ۲ الي + VW,‏ دخوله الى“ à VW‏ 
فانهم يضربون ثلاث مطانيات ثم اقف انت وهم يقفوا خلفك يصلون وهي تکون * ,× > VW OI‏ 
غاب 16 ۷ انه Y M+‏ صلاه واحده ان كانوا dele‏ او واحد فهي تكون صلاه مفروظ بلا نقص ولا زيادة 
He AY 21< W‏ ۷ ثم قال Y 191 X,‏ معبس الوچه +18 Y‏ دفعة اخري X T+‏ عني ورجع 
وانت *** VW‏ >* ۷ ثم تبرهن + ,۷ لنا وتبين نبوتك لنا وتصح + ,۷ وتبین نبوتك لنا وتصح P‏ 
ان +!ة X 0 AW i < VWXY i< VW i+ X 9+ a VW fe X‏ 
Bags, ×‏ الا >7* X‏ ویتبت VW‏ ,955 ۷ الظلاله ° × ی Y MP‏ ما الطوفان 3 ۷ م1 ۷ 

39 تم کتبت‎ VW "aL ۷ fo W > ×, «Y 4! " کل الدين‎ ۷ Pf. VW E قبل وبعده‎ Y 
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Then he said to me: ‘You told me that the prayer of the Christians is 
long, but my people cannot stand things which take long.’ 

So I said to him: ‘Impose three Rak‘a’s on them with every prayer in 
the way Christians pray when they enter the church. If someone prays 
by himself, before standing behind the Imam, then you should make 
your companions pray behind him in a group. And if someone from 
your community prays by himself, then he should pray neither more 
nor less than the communal prayer. 

{16.14} Then he returned to me worried, saying: ‘My people have 
said “We want you to prove and substantiate for us that you are a 
prophet and that your words are true, in order to believe that you have 
been sent to us with a prophetic mission to make us relinquish the 
worship of our gods”. 

And I said to him: 'Say to them “God will send me a book from 
heaven and he has promised it to me in a week. It will be brought to me 
by a messenger who does not speak, who brings me good tidings, just as 
He brought Noah in the boat good tidings with a messenger who does 
not speak, through the withdrawal of the water from the face of the 
earth. Likewise guidance will reach you | through the withdrawal of 167a 
the error from your hearts and the establishment of faith in your breasts 
by means of commandments, histories and tales, and it will testify to 
prophethood and apostleship”.’® 

{16.26} And I wrote for him too: ‘Muhammad is the apostle of God. He 
sent him with guidance and the religion of truth, that He may make it triumph over 
the whole of religion, though the polytheists be averse.’ 


91 Because of the reference to the story of Noah, ‘a messenger who does not speak’ is 
probably a reference to the dove with the ‘newly plucked olive leaf’ that showed Noah 
that the flood had withdrawn (Gen. 8:8—12), similar to the cow that brings the Qur'an 
to Muhammad, also called ‘a messenger who does not speak’. See also below: p. 495 
({16.14}, and n. 112) and the next footnote. 

92 The Quran draws numerous parallels between Noah and Muhammad. Noah 
was also sent as a ‘clear warner’ (Q 26:115; O 71:2), who admonished his people to 
relinquish their idols and to turn to the One God (Q 71:3). His people challenged him 
to show a sign that his message was true (Q 11:32), and he did this by building the Ark 
by which only righteous ones were saved. ‘This recension of the Legend builds forth on 
this typology, adopting the notion that Noah was a rasil (as he himself is saying Q 7:61), 
even though he did not bring a Scripture, to show that if Muhammad is called rasal 
it does not mean that he brought a revealed message. The comparison fits with the 
general tendency of the Legend to depict Muhammad’s message as lacking originality 
and only serving to counteracting polytheism. 

33 For this triumphant slogan that combines Q 48:29, Q 9:33 and Q 61:9 (cf. 
Q 48:28), see above: Ch. 5, p. 135. 
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وکتبت له ایضا the‏ محمد الا رسول قد خلت من قبله الرسل . 

النبي يا ابا الدین امنوا صلوا عليه وسلموا تسلیا . 

وایضا ما درطا فى الکتاب" من شی . 

واشيا كتيره عظيمه كتبتها له واحکمتها" ]84 vee‏ اعلم انها ستتغير"! 
وتنقص وتزداد مرار كتيره ليان "من MY pace BU 99 Ua a Nodes‏ لنا 
اعدا *واحباة! وغير دلكة! ویستحسن"۲ کل واحد منهم "ما احبة! ومن 
بعده "یغرون اکتر was L‏ ]194 ويقوم قوم من اصحابه ويقاتلون: علي 
الك والدوله ویقتل منهم خلق" كتير ويقع” بینهم* الخلف والعداوه 
بعد Ut‏ ویکونون" de‏ وجل” able o‏ "من dl Talai‏ انقض ی" دولتهم 
"ee ns "s NIE‏ العداو 336 : والبغض* ۰ والدکر القبیح 
#ويري"* بعضهم قتل بعض قربانا" "الي الله” ولا یفنون الا بالسیف . 

تم“ جاني” وقال لي قد“ فعلت" ما امرتني به واشرت"* ورضوا" le‏ اوعدتهم 


. Ha 


11+ لاو‎ 2> X °+ وکتبت له ایضا‎ ۲ i+, VW فرضنا”‎ ¥ Subs VWX احكتها”‎ ۷ 
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ویعلموا ما یقوم في نفوسهم *؟‎ Y UU. يعلمه ویقوله 18 ۷ تم یستحسن‎ Y, ' «VW 19* (ess ما‎ 
assises na duis a ect Ce 2f, VW 21 خلايق‎ ۶ 22 > 
VWX,«Y 2۶ فيهم* الا ثم تقع‎ VWXY 95,5,W Sis VW 27 القابله‎ VW, القاتله‎ X, 7 
28 3 > 291.; ۱ 30 31; Pos 32 sá 7 
<Y “ex VW fIX. “lag VWXY "۱۷۷۷۲۲ i ي‎ VW Js X + الخلف‎ V, منهم‎ 
GROW Bita VW 348+ XY BELLY 6+ يقدمه‎ ۷ 377 VWY, * ویقتلوا بعضهم‎ 
البعض‎ X B+ جا الى ”3 ۲ انه‎ VW 401+ ف‎ VW 4! علیهم +“ ۷۷ قلت لي ,۷ قلت‎ × Pa, 
رضوا‎ Y > XY 
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And I wrote for him: “Muhammad is no more than an apostle. Apostles have 
passed away before him.?* 

Also: ‘You are the apostle of God.’ 

And: ‘God bears witness that you are His apostle.’ 

And: ‘God and His angels bless the Prophet. O you who believe, bless him and 
salute him. 

And also: * We have omitted nothing from the book. 

Numerous important things I wrote and devised for him, although 
I know that they will be changed and subtracted from and added to 
many times, because after him people will follow him who will become 
inimical and [hateful] to us and so on. Every one of them will deem 
appropriate whatever he likes, and after him they will change most of 
what I have written for him. A group of his followers will rise up and 
fight about the rule and the power and many of them will be killed. 
And there will be discord and enmity amongst them after his death. 
And they will be full of dread and fright from the beginning until the 
end of their rule. Their rule will vanish, but the enmity, hatred and 
slander amongst them will not stop. They will regard the killing of one 
another as a sacrifice to God.” And they will not perish except by the 
sword. 

Then he came to me and said: ‘I have done as you have commanded 
me and advised me to do, and they consented to what I promised 
them.’ 


% Q 3:144- 

95 Not a literal quotation from the Qur'an. 

96 Not a literal quotation from the Qur'an. 

97 Q 33:56; this verse is frequently used in Christian apologetic texts to prove that it 
is not absurd to claim that Christ prayed. The word translated as ‘bless’ (yusalliina) is the 
same as ‘to pray’ in Arabic, so the verse could be taken as ‘God and His angels pray 
for the Prophet etc’. See for example Dionysius bar Salibi’s argumentation in Amar, 
Dionysius bar Salibi, vol. 1, p. 72 (t), vol. 2, pp. 64-65 (tr); further examples in my A 
Christian reading of the Qur’an’, pp. 62-63. 

98 Q 6:38. 

99 Cf. John 16:2: ‘the hour will come when whoever kills you will consider it as 
making a sacrifice (qurban) to God’. This verse features here and in other Christian 
Arabic writings as a prediction of the fate of Christians under Islam and is used as a 
negative counterbalance to what Muslim considered to be predictions of Muhammad 
in the Bible. The verse is used to condemn the Muslim view of martyrdom, for which 
the word qurban was sometimes used (see Wensinck, Kurban’), the very word which 
Christians used for the Eucharist. See for example: Mingana, “The Apocalypse of 
Peter’, p. 322 (t) p. 253 (tr), Jeffery, 'Ghevond's text’, p. 321 (tr). 
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)1627( فقلت له | قد کتبت لك (Se LES‏ فيه "جمیع ما" تحتاج اليه 167b.‏ 
من مسايل واخبارة وقصص الانبياء اء والصديقين وحديت الشهدا والصالحين 
ومواعظ حسنه وشهادات tans‏ تتبت" لك ***النبوه؟ والرساله" **وما" امرك" 
*الدی" ارسلك بالنبوه m‏ ودين الحق *وله* ما فرطت" في الكتاب 
من شئ“ . 

وکتبت له ايضا انا اعطيناك الکوتر فصل لربك وانحر ان" شانك" هو 
الابتر” اعني" بدلك تتلیت الاقانیم وتوحيد الربوبیه ودبح حمل الفصح 
النقي بلا عيب . 

*”وكتبت ایضا" ما" خلقت الانس" والجان الا ليعبدوني اعنيت* بدلك 
الوحدانیه للاله* الخالق*” الحي الناطق" . 

وكتبت له Lal‏ له تجادلوا اهل الکتاب الا بالتي هي احسن ۰ اردت بدلك 
ان" لا يخاطبوا اهل الانجيل الا *بخطاب" "d‏ اي يتهموا* BASIL‏ 
بل يصدقواء* . 


وکا" Y‏ مع الرساله” X‏ ب +51 VWX‏ تشهدة VW 4" us VW P< X "au VWXY‏ > ]! 
به كدلك افعل فقد تضمن الكتاب انه قد شهد لك بالنبوه والرساله *!! VW‏ ب Y 9# > VW Vit‏ 
× > ۲۷ و Y Pit‏ وانه لم يعجز شيا *“ × لك +۲ Y**«X aly VW, lege Gly X‏ 
۷ و VW. i+‏ قد +20 VW‏ وايضا كتبت له 1 PAY‏ ۷ ت +۱۶ ۷۷ الاكبر7! ۷ شانيك lege‏ 
الدي خلق كل الخلايق ليعبدونه +75 VW‏ الحق*2 VW, il Y‏ الدي Y 221 > VW JV‏ الانسان !2 
بالخطاب *31 7<Xf,Y Bik > 2۶ Mules JOY‏ ۷۷۷۷۲ و + VW,*«X‏ 
VW,‏ وکتبت له ایضا dil‏ نور السموات والارض +“ VWX‏ بكدب 33 VW 2 gag VW‏ الجميل 
۷ ثم يجلوا قدرهم ولا یکدبوا قولهم وکتبت له ايضا الله نور السیاوات والارض* 


THE LONG ARABIC RECENSION 491 


{16.27} And I said to him: | ‘I have written a masterly book for 
you, which contains all of the matters you need, as well as the histories 
and the stories of the prophets and the righteous,! the tales of the 
martyrs, the virtuous and excellent exhortations! and clear testimonies 
that prove prophethood and apostleship for you, and what he who sent 
you with prophethood and guidance and the religion of truth ordered 
you, and I did not omit anything from the book’.!” 

And I wrote for him also: ‘We have given you al-Kawthar so pray to 
your Lord and sacrifice. Your hater is the one cut off.) With this I mean 
the threeness of the hypostases and the oneness of Lordship and the 
slaughtering of the pure Pascal lamb, without blemish.!^t 

And I also wrote for him: “Í have not created mankind and the jinn except 
lo worship Me." With this I meant the oneness of God, the Creator, the 
Living, the Rational. 

And I also wrote for him: ‘Do not dispute with the People of the Book 
except in the best way. With this I meant that the people of the Gospel 
should only be addressed with nice speech and that they should not be 
suspected of falsehood, but rather be given credence. 

And I also wrote for him: ‘You desire to extinguish the light of God’ ." With 
this I mean that He is a living rational and creative light. 


100 Cf. O 4:69. 

101 Cf. Q 16:125 

102 Cf. Q 6:38. 

105 Q 108. Muslim exegetes read the word al-Kawthar as ‘abundance’/‘abundant 
goodness’ or as the name of a river in paradise (Horovitz and Gardet, ‘Kawthar’). It is 
unclear how the redactor of the Legend interprets this word; the most important point 
of this quotation is the alleged connection between the Our'anic command to ‘sacrifice’ 
(‘inhar’) and the self-sacrifice of Christ. 

104 Cf. 0 1:19. 

105 () 51:56; after having established the reality of the "Trinity as expressed in the 
Our'anic verses in which God speaks of Himself in a plural form, this verse is presented 
as a proof of the divine oneness. The verse played a role in discussions of free will 
and predestination among Muslims and may have become known to the Christian 
mutakallimün through those debates; see above Ch. 5, p. 136. 

106 Q 29:46. 

107 Q 9:32, Q 61:8; this verse is to be found first in the context of Jews and Christians 
believing in others besides God, and then in a passage about the unbelievers’ rejection 
of the prophets. In both instances it is those failing to recognize the revelation of Islam, 
who are trying to extinguish God's light. Christians, however, read the Qur'anic term 
"light of God' as a reference to Christ and that 1s how Abraham of Tiberias can use this 
Our'anic phrase to claim that it is Muslims who try to extinguish it by denying Christ's 
divinity. See: Marcuzzo, Le Dialogue d'Abraham de Tibériade, pp. 364—365 (ttr). 


167b 


168a 
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وکتبت له ایضا تریدون" ان* تطفواة نور الله اعنی؛ بدلك انه نور حی ناطق 
خالق . 

وكتبت له ايضا يا مريم ان الله اصفاكة وطهركة علي تسا العالین #اردت 
بدلك "التاكيد في تبجیل" الطاهره البتول ام النور š‏ 

}16.28{ تم d JU s Ge‏ قد قامت على Sae dl‏ والقبيله* الفلانيه وهی 
خشنه Haale Wale‏ شديدة الباس وهي تتصلف” علي وتتجبر وتتکبر 
وتانف | من امري وتبينني" ولا تقبل مني وتقول" انها في العرب اخير مني 
واناة! el‏ منهم ابا واما PIE‏ اطیقهم ولا اقدر علیهم Jade ec‏ 7 
الطبع متظافرين متساعدين متسابقین" ولا" اطيق مناظرتهم" ولا شرهم" 
ولا مقاومتهم 

فقلت له لا تحزن انا PELASI‏ هده القضيه:: وکتبت* له ”في الكتاب* يا ايها 
الناس انا جعلناكم شعوبا” وقبايلا” لتتعارفوا*" ان اكرمكم عند الله اتقاكم . 
d‏ قلوبکم" قولوا اسلمنا اعنیت"* بدلك ان الایمان" الصحيح هو الایمان 
بالسیح والاسلام" اسلام" تلمیده* السیح! 5 

5 فيه47‎ Sadly 43 hl as" *وحملت‎ taj SS. وامتال هد |42 كله‎ 


lig ۷ <Y ۲۵ VWXY + ت‎ Y ° اصطفاك‎ VWX, اصطفاكي‎ Y 5۲+ ي‎ Y ™ التبجیل‎ 
GVW *> VWY ٩ > VWY Mane Y llege جاهله‎ Y ۱2: > VW ۱3 وتبيني‎ VW, وتنهي‎ 
W وتزعم‎ de تتکبر‎ EY ولا تدخل فتحت طاعتي‎ Y 15i VW la ولكني‎ Y 17 غلاظ‎ VW 
18 یتسابقون‎ Y 19 Y 20 مناظراتهم‎ Y 20+ ولا کیدهم‎ Y 22 + à VW 23 ۷ < KX 24 ثم اني‎ 
کیت‎ Y ج2901‎ X 2< VW 27i > ۷ Bas X لتعرفوا‎ Y 29 ثم کتبت‎ Y 301 + و‎ ۷ 
SJ X 3۶1 X: فقلت لهم‎ Y Brey SY 3 قلوهم‎ X 36i > VWX FOV ۷ 5 وان‎ 
الاسلام‎ VW 39 + تلامیده‎ V (but erased), ان ما اسلم‎ Y lege? تلامذه‎ J “' القبيح‎ VWX, J Y 
Prey Uic به وکملت عنه دلك +“ ¥ و‎ VW 45 الوونه‎ Y, 7 > VW ۹۵ > VW fX 


THE LONG ARABIC RECENSION 493 


And I also wrote for him: ‘O Mary, God has chosen you and purified you 
and He has chosen you above all the women of the world." With this I meant 
the affirmation of the veneration of the chaste Virgin, mother of the 
Light. 

{16.28} Then he came to me and said to me: ‘A certain crowd and 
tribe have turned against me. They are rough, obstinate, ignorant and 
aggressive. They act arrogantly to me and they are haughty and proud. 
They disdain | my mission and humiliate me. They do not accept my 
words, and say that there are better Arabs than me, while I am better 
than they are, both with respect to my mother and my father. I can- 
not stand up to them, because they have such a rude nature; they stick 
together and help each other and vie with one another. I am not strong 
enough to dispute with them and to deal with their mischief and their 
opposition." 

And I said to him: ‘Do not be sad. I will protect you from this 
problem’. And I wrote for him in the book: ‘O people, We have made you 
into peoples and tribes in order that you know that the noblest of you with God is the 
most pious of you. 99 

And I also wrote for him: ‘The Bedouins say “we believe”. Say: “you do not 


22 0 


believe. The faith has not entered your hearts. Say “we have become Muslims”. 
With that I mean that the true faith is the belief in Christ, and Islam is 
the submission of Christ's disciple [s].!!! All of these maxims I wrote for 
him and I took the burden and the hardship off his shoulders. 


108 Q 3:42. 
109 Q 49:13; this verse became a propaganda phrase in the ninth century for Persian 
Muslims who fought for equal status to Arab Muslims. To them it meant that God does 
not mind whether one is Arab or not, because piety counts in the eyes of God before 
anything else. The clue to the Christian use of the verse is similar, namely that God 
does not demand everyone to become Muslim, as long as one is pious. See for example: 
Khoury, Paul d’Antioche, p. 67* (t), p. 175 (tr). See also above Ch. 5, pp. 135-136, p. 148. 

110 Q 49:14 (different word order). 

111 Above in {16.25} Islam is referred to as a condensed form of the faith: ‘God said 
to me: ‘J have approved Islam as your religion (Q 5:3)’. I meant with this the name ‘Muslim 
of Christ ". Similarly here Islam is called ‘the submission (is/am) of Christ's disciples’ 
(reading ‘disciples’ in plural as in J). Both phrases echo Q 3:52: “The disciples said: “We 
are God's helpers. We believe in God and do thou bear witness that we are Muslims" 
Although in this passage in question, in the context of Muhammad's complaint about 
his uncouth rivals, it is suggested that Islam is inferior to ‘belief’ (īmān), the other 
passage is meant to demonstrate that Islam is not contrary to Christ, since the disciples 
were amongst those who were Muslim (lit. “who have submitted’). The question of the 
difference between ‘belief’ and ‘Islam’ in the Qur'an is notoriously difficult and the 
Christian apologists exploited the inconsistency in different ways. See the more detailed 
discussion above in Ch. 5, pp. 146-148. 


168a 


168b 


494 CHAPTER TWELVE 


e (16.14)‏ قال d‏ متي ترسل ve)‏ الکتاب . 

sedi 25‏ ليس اقدر ارسله بع انسان ليلا ` وقد us‏ لك7 او لا" آنه 
"xz‏ مع رسولا N‏ یتکلم "Ul s‏ ادع الكتاب علي قرن بقره الايمنة! 
وا خلب | 1 بين البقر و Bis]‏ هي Broly‏ الیکم"" KIS U| gi S‏ جالسينة! 
جتمعین" على حديت *لتنظروا" اليها mÚ‏ اقبلت bug‏ البقرث* فادا 
Leal)‏ قد اقرا ۳ #بینهم "من ENT‏ فا مض 26 وقم" على قدميك وتلقاهاة2 
بروعه” وخشيه” وهم ینظرون اليك وخد الکتاب "من Ple Me‏ وقبله 
ely‏ عل غیت | es‏ بویت Meu Du‏ وقول لهم الحمد 
ay‏ الدي:* Ula‏ "وما كنا مهتديينة5 9 3755 CT‏ ]384 في bug 104] al‏ 
اله“ ما في السموات* ”وما في الارض* الملك القدوس العزیز الحكيم الدي 


هو بعتني بالامس رسولا منهم” يتلوا“ علیهم" اياته ويعلمهم” الكتاب 
واحکمه *وان کانوا من قبل“ ی "ظلال PLS Cod Nol Me‏ 
قول هم "هو S‏ قد بعت“ "الیکم هدا الکتاب"" العزیز من السماء 
N "2‏ یکن یستوجب"" هله ولا قبوله احدا" من الناس Sarl‏ هده 
البقره" السلیمه الطاهره *بلا دنب" النقيه" "بلا عيب" S‏ وعدني قوله 


ال حق67 Pal‏ ابعته" مع رسولا ل يتكا . 


1+ al Y <Y 585 «VW 4+ له‎ VWXY °+ بسبب‎ VW, يتهيم بسببه بسببه‎ X, يتوهم وينسب الي‎ 
غرض‎ Y Sing VW 7+ دلك‎ VWY, لهم دلك‎ X بدیا*‎ VW, Je X. و + زو‎ VW !0+ لك‎ VW, 
+ اليك‎ ۷ VW الاان* × ولكن انا‎ ۷ Ue rv “أ‎ Y ۱3 اقبلت‎ VWY 16% < 
X FOW وتكنوا‎ X, وانتم‎ Y جلوس*"‎ ۷ > XY ML, ke VW, و ۷۷۷1 > :2 × النظر‎ 
x 22 وصط‎ × 23% < Y 24 انطرتها‎ Y 257 > VWX, *< Y 261 > VWX, keb Y 27 وقوم‎ Y 
?uub ثم‎ Y 29 پرعه‎ Y 30+ وفزع‎ VW 31< X, ' عن‎ VW 32 قروئها‎ Y %8 ومسح‎ Y 311 > X, 
T وجميعهم ینظروك‎ Y P+ ارسل الينا ال هدي ليهتدي والحمد لله الدي‎ Y 367 طاعته‎ badly Y, * ارسل‎ 
الينا الحدي لنهتدي والحمد لله الدي هدانا وملکنا نهتدي‎ VW, وانني 9 × ارسل الینا الحدي‎ Y 38< VW 
39 > X 40 اول الكتاب‎ × * > VWX عليكم 4 11۷“ ۷ >۴“ × والارض "9 ۷ الساء*‎ 
Y * وعلم‎ Y 48 Jš W 49 الظلال المين 507 ۷ بقی‎ Y 51i و‎ ۷ 52% < X Bit ف‎ 71+ 
ت‎ W ویقول‎ X «VW 35 > 26 + HY 577  )وور(رع‎ 8+ انهم‎ X وحیث‎ Y + 
احد‎ VW, + من‎ Y S mna يستحبوا ولا‎ X 9 « VWX Sale VW. 1 + Y Sat ax 
OF س‎ VX °> ×, * (وري) له‎ Y ۹6۳ «Y 9" وقوله الحق كما اوعدني‎ Y 9 3 VW 94. 

VW TERM 
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{16.14} Then he said to me: ‘When will you send me the book?’ 

I told him: ‘I cannot send it with a human being, for fear that it 
will be suspect. I have explained to you earlier that it will be sent with 
a messenger who does not speak.!? I will put the book on the right 
horn of a cow and I will let her walk between the cows. When she 
comes towards you, you should all be sitting together talking, so that 
they see her. And when she comes close, amid the cows, and you see 
her approaching among them from a distance, then get up on your feet 
and meet her with awe and apprehension, while they are looking at 
you. Take the book from her horn, kiss it, place it on your eyes, | and 
rub your face with it in their presence. And say to them: “Praise be to 
God, who has guided us, who were not guided before? 5 

And I had already written for him in the beginning: ‘That which is in 
the heavens and that which is on earth praise God, the King, the Holy, the Mighty, 
the Wise, who sent [to the unlettered people] a messenger from amongst them, who 
recites His signs to them and [who purifies them and] who teaches them the book 
and the wisdom, even though they were in obvious error before’ .''* ‘And when 
you have taken the book, say to them: “See, He has sent this mighty 
book to you from heaven and since no one from the people is worthy of 
carrying it and receiving it, this faultless, pure, innocent, immaculate, 
flawless cow has received it, in accordance with His true words ‘I will 
send it with a prophet who does not speak’. 5 


11? See above, p. 487, where the ‘messenger who does not speak’ seems to allude to 
Noah’s dove, comparable to the appearance of the cow to Muhammad. The innuendo 
of this passage is that “a messenger who does not speak’, i.e. the cow, cannot reveal who 
the real author of the Qur'an is. 

115 Cf. Q 7:43; because of the Noah typology in the above, this is probably an allusion 
to the exclamation of those safe in the Ark: ‘praise be to God, who has delivered us 
from the people of the evildoers’ (Q 23:29). 

114 Q 62:1-2; emendated on the basis of the real Qur’anic verse; the manuscripts 
contain a clear instance of confusion over the diacritical punctuation: bi Lams read ft 
Lummuyyin. 

115 Tt is worth noting that since Arabic does not have capital letters, in a passage like 
this there is always a suitable ambiguity when ‘he’, ‘him’ and ‘his’ are mentioned, since 
the writing does not reveal whether these words refer to God or to the monk. 


168b 


169a 
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}16.15{ وفعل! الغلام xs‏ امرتهة به وسم)* هدا الکتاب فرقاناة لانه كان 


}17{ **تم بدا" بحیره" فقال" ستکون"*" شداید عظیمه" *وجزع عظیم" 
ودما كتير تسفك! في "Ab AL‏ }17.3{ لان الله يحول وجهه عن الارض 
كلها في سنة الف وخسین من سنی" الاسکندر": *وتقتل" العرب" 
ملکهم وتکون مقتله عظیمه بینهم dels Me gle‏ }174{ وفیه يبطل” 
ملك الاتناعشر" ملكا اولايك الدین" قال الله ”عز وجل لابراهيم ان 
تناعسر" | کی" خرج* من ظهره . 

}17.7{ وبعد” دلك تملك عصاة” بنو هاشم القوي }17-13{ وبه” يودب الله 
جميع الناس والبهايم والوحوش *ويخربون الارض ويملكوها” والاشجار” 
والمياه توکل شي “يتحرك منه* عند” دلك تفتخر" بنو" هاشم .)744( 
ویربون" "شعور "epos,‏ متل النساء )1746( ولا یشنعهم* "ویکون في 
ايامهم جوع" وموت“ وقتل"" وسفك دما" کتیره" }17.24{ "i;‏ دلك 


li Y کیا*‎ ¥ Sep ۷۷۷۲۷ tfe VW قراناة‎ (bb sim) X و71 ۲ مقرونا*‎ ۷ Pf+, 
VWXY lege تنبا‎ VWY بحيريا الراهب‎ Y !!1 و‎ VW, وقال انه‎ Y Pos. WY كتيره13‎ 
VW s VW 15* > ۷ 15 كل‎ VW 17** X omits these words and inserts the passage 
{18.41}— {18.66} Ft ن‎ XY + تکتر الشداید‎ VW 1 > × 21802 لان العرب‎ Y 
اسبوعا22‎ Y BJA یکون‎ VW ?* الاتنی عشر‎ ۷۲۷2۷۲ 731 > ۷۷۷۵۲  ??" crossed out Y 
27 اننی عشر‎ VWXY > ×, کنز‎ ¥ Pig VW Jue ÚX alas VX a ل الدي‎ 6 
ویهلکونها‎ 6 34% > Y 351 Us, Y 36 > VW, في البحر‎ Y 371+ GY Big VW 394 | 
X > y 4! رووسهم‎ VW," شعورهم‎ X “lege? یشبعهم‎ VWY, يشنهم دلك‎ X Sej VW, ` 
بل يكون الجوع في امامهم‎ Y ويكثر الموت ايضا“‎ Y 9 pat, Y الدماء؟*‎ ۷ "ey iex 
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{16.15} The boy did everything as I had ordered him and he called 
this book Furqan, because it was made up of different pieces and it was 
assembled from many books." 


{17} Then Bahira prophesied and said: “there will be great distress and 
great fear, and much blood will be shed in every place,!" {17.3} because 


God will turn away his face from the whole earth in the year 1050 of 
the years of Alexander. And the Arabs will kill their king and there 
will be great slaughter amongst them for one great week, {17.4} during 
which will end the rule of the twelve kings, the ones of whom God said 
to Abraham that twelve | great kings will come forth from his loin. 
{17.7} After that the powerful rod of the Sons of Hashim will rule, 
{17.13} and with it God will chastise all the people and the cattle and 
the beasts. They will lay waste the earth and [destroy] it, and the 
trees and the streams and everything else will be set in motion by it. 
Then the Sons of Hashim will glorify themselves {17.14} and they will 
let the hair of their heads grow like women, {17.16} and it will not 
[satisfy] them. {17.20} And in their days there will be famine and death 
and killing and much bloodshed. {17.24} And in that time people will 


116 In the Syriac recensions the anecdote about the cow (which obviously has no 
basis in Islamic tradition) leads to the statement that the book is called ‘the Chapter 
of the Cow’ (Sarat al-Baqara). Here the name of the book is instead ‘Furqan’ which is a 
Our'anic term (probably going back to the Syriac purqana ‘salvation’) meaning, among 
others, the Qur'an, according to the Our'an itself (O 25:1). On the basis of the root of 
the word (f-r-q ‘to divide’) it was believed that Furqan was the ultimate tool to decide 
between right and wrong (Bashear, “The Title «Farüq»', pp. 48-50). According to Ibn 
Hisham the verse in which the Qur'an asserts the revelation of the Furqan (Q 3:4) was 
revealed when the Christian disputation of Najran gave the Prophet some of their own 
interpretations of the Qur'an. The answer to them came in the form of the Our'anic 
verse in question so as to confront them with the Decisive Factor that revealed the 
falsehood of their doctrines (Ibn. Hisham, Strat sayyidinà Muhammad, vol. 1, pp. 403- 
404). Here in the Legend we find an interpretation of the term which is diametrically 
opposed to the Muslim view. The suggestion is that the term furqān is related to 
mufarraq, ‘disjointed’, ‘made up of different parts’. Probably with the same word-play 
in mind, the ninth-century Christian scholar Qusta ibn Lüqa, in his refutation of the 
inimitability of the Qur'an, talks about the process of the collection of the Our'an and 
says that the sources show that ‘it came down dispersed, in different pieces, not as a 
unity set down in writing’, nazala manshüran maa tafarrug ghayr mami‘ mudawwan; Samir 
and Nwyia, ‘Une correspondance islamo-chrétienne’, p. 638 (t), p. 639 (tr). 

117 The prophecies of the monk that appear in this section form a more elaborate 
version of the vision described in {3}. For the identification of the individual figures, 
see above Ch. 3. 
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الزمان تکون الناس طعاما لطیر" السماء وسباع الارض }17.25{ ويشتد نیرهم 
اكتر ماه كان قبلهم" سبعة اضعاف )17.27 وتبیع الناس **كل *شي 
یملکوه" "من اجل" الخراج وادا فني" کل شي لهم باعوا" بنیهم وبناتهم 
بسبب الجزيه تم بهربون* من بلد الي ab‏ من كترة الظلم "el ly‏ وادا 
قطعوا'' رجاهم "ولم ینفعهم هروبهم شیا" "وادا PE‏ يبق لهم شيا يرجعواة' 
ad‏ فعند" دلك کل من لیس له امانه *وتیقه #ويقين صالح Lap!‏ 
يسوع السی" ولا یعرف الغایه والعاقبه" والکافاه* *الدي يجري” "الله 
ها" الصدیقین" LS‏ قال فى انجیله"" القدس Spall ge?‏ یصبرون عل" 
الشدايد pb‏ والعطش "يكتر برهم والدین هم خلاف ds Ue‏ يكن فیهم 
صبر صر ادا طقهم هد 30 یکفرون "s "eei‏ يدكرون ما صنع بهم بهم *فانهةة 
اشتراهم" | بدمه وخلصهم بنفسه 5 Y‏ 9 یفکرون في مکافاته *هم بعد دلك 
ol‏ هم صبروا ”علي الشداید a LLY‏ علیهم" والدین z‏ امانه 43 dy‏ ويقين 
ae‏ ماخ صالح" or‏ یسوع السیح" یکافیهم عن صبرهم m‏ اجله2ه 
"ویبارکهم ویبارك"* بيوتهم "وبنوهم "ej. "eel‏ وقراهم" 
واراضيهم” ويخلصهم” من عبودیه العرب ومن ظلم بني هاشم . 


منجل "° VWX‏ يملكونه” VW‏ کلا **4 Y‏ >° ا تا ۷ لطایر ' 
۳ ۷ تطعوا!! ۷ وطلب Mel di‏ ۶۱۷۲۷" قنایهم وکل شيا هم حتي ** VW‏ نفد" V‏ 
ویقین قوي ** vp vw Muy BEOXY > ۷ 17i < WX "< VW,‏ > 
الانجیل 2 ?"*«X‏ الام 235 ۷ يازي* Y ?"f«V‏ والعافیه* × پالسیح * ¥ > Y‏ 
W,‏ هکدا V,‏ هكدي ° VW‏ و Y ?" > VWXY "i+‏ تلك +7 VWXY‏ والدین | ۶1686 Y‏ 
VW fa Y f< VW‏ واشتراهم ?fiVWX, SY Bid XY se‏ الا بسيدهم!ة 1¥ + 
تمر بهم وتغربلهم وتسبکهم کالابریز يتبت ولا يحترق ويجود امره ویکون + Y VWY‏ حن جاریه 77 
تجود للمضطهدین الدي اذا حقهم هدا اللواحق واموان من العرب طلبوا الفر وهربوا الیهم وترکوا السجود 
الي الشرق بادوا زوایا العام ویادوا نواحي الدنیا وبادوا ارکان السا والارض وبادوا مجري الفلك ومدبر العالم 
تمر بهم ویغربلهم متل الحنطه وتسبکهم وتصقیهم+ VW,‏ بحکمته احکم الحاكمين تم یسجدون الي البریا 
کالابریز GH!‏ يثبت ولا حترق ومجود ویکون امره حمود والضطهدون الدي ادا حقهم هدا الدوایق والهوان 
من العرب وطلبوا الغز ودهبوا الیهم وترکوا السجود الي الشرق وبادوا زویا العالم وبادوا نواحي الدنیا وبادوا 
Y, * < X‏ الرکان السماء والارض وبادوا مجر الفلك ومدبر العام بحكمته احکم الحاكمين ثم یسجدوا للبریه 
وامانتهم به وترکهم BT‏ ۷ منجله PT‏ ۷ انه VWXY +q eX,‏ صحیح +“ Y‏ تابته + 
وارضهم وهربهم من بلد الي بلد عراه alas‏ جياع 47 VWXY 441 < VWXY 45 > w 46 > X‏ 
وارضهم وهروبهم X,‏ وهروبهم من بلد الي بلد عراه حفاه جیاعه عطاشه VW,‏ عطاش وترجاهم خلاصه 
فانه W,‏ وخلصهم 48 s‏ اک 


Y‏ 1585 تهم X‏ يخلصهم 
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become food for the birds of the sky and the beasts of the earth. (17.25) 
Their yoke will be seven times harder on them than before. {17.27} 
And people will sell everything they possess for the kharāj and when all 
they have runs out, they will sell their sons and daughters for the ۰ 
Then they will flee from place to place because of the great oppression 
and the kharāj. And when all their hope is cut off, when their flight is 
of no avail, and when they have nothing left, they will return to Him. 
Then all who have no firm belief and righteous faith in our Lord Jesus 
Christ will not know the end and the conclusion and the reward that 
God grants the righteous, as He said in the Holy Gospel. [And] those 
who will endure the calamities and the hunger and the thirst, their 
piety will increase, but those who do not and who have no steadfastness 
when these things befall them, they will deny Christ and they will not 
remember what he did for them, as he ransomed them | with his blood :69b 
and redeemed them with his own self, and they will not contemplate 
his reward for them after that, if they endure the calamities that befall 
them. And those who have strong belief and good faith and righteous 
hope in our Lord Jesus Christ, He will reward them for their hope in 
him; He will bless them and bless their houses, their sons and their 
daughters, their dwelling places, their villages and their lands. And he 
will liberate them from the servitude to the Arabs and the oppression 
by the Sons of Hashim. 
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وعندا دلك تزداد ys‏ * هاشم فرح d*‏ فرح # و عظمه* على عظمهة re‏ 
"على One‏ )17.28( ويخربون الدن" الکبار *التی* کانت" فیها اللوك القدما 
)17.32( ویکون عظیاوهم" في بابل" مکتفین* مقیدین PAULL‏ )17.35( 
وتمتلي ارض بابل من الناس من کل" امه" من اربع" افاق" الدنی" )17.38( 
d‏ دلك الزمان m last‏ حكمة [SLI‏ وتفتخر MALT‏ ويصير العالم حقير 
والعاقل حاهلا والعفیف WEL 5 ls "Ul‏ والباطل Ge‏ هدا als‏ 
à 50 S‏ دلك الزمان Ue‏ عند الناس ec‏ جعلوا لانفسهم نوامیس 
واحكاما غير معقوله 'ويصير الحق ونوامیسه ala‏ }17.40{ وترتفع 
الرحمه من" الناس حتي الاباء* لا يرحمون ابنایهم" VMN‏ یرون 
ابا ہم والاخ یکدب اخاه Ow‏ قرابتهةة }17.43{ والاشجار N‏ تتمر 95 
والارض لا تعطي” غلايتها "والبراري والحبال | لا تعطي زرعها”والامطار 
لا تکون"* في وقتها ويضين الصیف نی الشتا والشتا فى الصیف وق دلك 
الزمان لیس تکون* سنه الا gd gus‏ رجز“ 1221 على الارض اما بردا 
واماثه جلبدا* 9 Lal‏ حرا“ او ٩‏ جرادا او وا او فتل وخراب }17.52{ 
a,‏ 49 علامات": à‏ السماء وتظلم" وینحدر 52 تراب من Be | adl‏ وما تنيرة5 
الکو اکبا: 


البلاد " ۷ > "° Y‏ وعظم شان * ۷5,۲۱۲ Y *Qàe, V ?f«‏ بنوا” VX "iig VogY‏ > زا 
ویبنون + VW,‏ وتبنون الدن في بابل Y M+‏ خراب I VW Po, ca,‏ کانوا *؟ ¥ الدي* Y‏ 
ویبطل لبابل مدن الملوك + V,‏ ولتخضع لبابل مدن اللوك وتسجد Y PALY '*+ Ú‏ المدن في بابل 
X ۲۹: > VW‏ > ** ۷۷ العا“ ۷۷ اقطار 17 f+ VWY‏ ۷ الامم' ۷ سایر*" Y‏ وتسجد فا 
فتصير عند الناس مطيعه 267 X‏ و +251 X 231 < X 1 < X‏ يجعلون *22 4H Y‏ 21 ۷ تبطل 20 
فتصير عند الناس بالعقل ويصير ناموس VW,‏ بالعقل ويصير ناموس الحق واحكامه جهلا متقمع عن العقل 
VWXY Pul‏ والابا 287 Y‏ بين +27 Y‏ فتصير عند الناس مطاعه بالعقل ,× الحق واحكامه جهلا 
Y, ' >‏ القريب + Y 322215 V,‏ اباتهم VWX,‏ الابا '* Y‏ والاولاد Y. ? 4.1, VW,‏ الابنا VWX,‏ 
Y 371 < VWY "E e 39 <‏ تات 36 Y‏ ولا عشبها ت 357 VWX‏ تودی X M‏ مروا xX‏ 
صقیع یابس او 46 VW 451 > X‏ وعصاره 444 Y 43j > X‏ وغضبا .42 xX 40< > Hp Y‏ 
او خراب * X,‏ واما وبا اما غلا اما Gl, VW,‏ وبا Y "ul, VW 1 > VWX Pul,‏ عصاره او دم 
الشمس والقمر X,‏ اما تظلم الشمس والقمر VW,‏ او تظلم الشمس والقمر Y 5l‏ حدث Y S+‏ او وبي او 
Y‏ ام X, lege?‏ اما VW,‏ واما* Y‏ وریاح ختلفه P‏ ۲ او يحدث VW,‏ واما ينحدر*” Y‏ فاما تظلم 
Slege? xz; VWY‏ 
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Then the Sons of Hashim will pile joy upon joy, grandeur upon 
grandeur and pride upon pride. {17.28} They will devastate great 
cities of the ancient kings, {17.32} and their nobles will be in Babel, 
handcuffed and fettered in iron.!? {17.35} And the land of Babel will 
be full of people from every nation from the four corners of the world. 
{17.38} In that time the wisdom of the wise will cease to be and the 
fools will glorify themselves. The learned man will become despised 
and the man of reason will become irrational, the virtuous foolish, the 
truth nonsense and nonsense the truth. This will all be proper in that 
time, in the eyes of the people, because they have made irrational laws 
and rules for themselves, and the truth and its laws become irrational. 
{17.40} Mercy is taken away from the people, to such an extent that 
fathers will not have mercy on their sons and sons will not have mercy 
on their fathers. A man will call his brother a liar and he will be 
contemptuous of his relatives. {17.43} And the trees will not bear fruit 
and the earth will not give its riches and the plains and the mountains | 
will not produce their crops. And rain will not come at the right time. 
And the summer will come in winter and the winter will come in 
summer. And in that time there will not be a year in which the wrath of 
God does not come, either as cold or frost or heat or locusts or plague 
or killing or destruction. (17.52) Signs will appear in the sky and it will 
become dark. And dust will come down from the sky [or] stars will be 
[scattered about]. 


113 Cf. Psa 149:8. 


170a 


170b 


502 CHAPTER TWELVE 


We (17.53)‏ دلك: تکتر العرب کنجوم" السیاء ورمل" البحر وتبنا الساجد 
علي ابواب الکنایس ds‏ الا سواق؟ ven)‏ الواضع" ووسطة ous gee’!‏ 
des 9 Ui‏ الاجاجير"! Poesy nog su s‏ وادا سمعوا BD uo‏ المودن 
خرجوا" JP‏ الصلاه"" بسرعه الي السجد ویمتلی"" منهم حتي" یقفوا خارج" 
للسجد صفوفا" }17.56{ **فادا” عملوا هکدا اعلموا* ان" قد دنا تمام 


ملکهم وخروجهم من بلاد الشام الي بلاد" ابام 

)17.57( وهاشم يولد سبع D gle‏ واحد” باسمین واتنین باسم"* واتنین* في 
التوراه وواحد بتلاتة" علامات وواحد" بسبع 9 علامات" لاسمه” )17,58( 
فادا تمت هده الامور" اعلموا"" انه: قد دنا" ملك بني هاشم }17.59{ "Je y‏ 
دلك ينتبهون* بعض Je‏ بعض کمتل النتبه من النوم وکل واحد بقول عن 
نفسه ان اللك "d‏ )17.60( "وحرضهم الله بالغضب ؛ بعضهم"* علي بعض 
#ویکون* هلاكهم وفناهم فيه“ ویطرحون حيف "بعضهم علي | بعض «S‏ 
)17.62( وعند“ دلك7 Joy‏ ملکهم! * ويعطي" | للمهدي” de "oll‏ ”ابن 
فاطمه:5 m‏ الیهم من الغرب من جبل نانوس“ }17.63{ ویکافیهم متل 
Mee‏ }17.64{ ويقع” مدن واصوارها” le pams‏ )17.05( وتصير لطيرةة 
السماء مسكنا )17.66( ويتم علیها"" قول داوود” النبي" *الويل لك" يا 
بابل" الويل لك* يا Payday Land‏ الکلدانیین"» 


Y +‏ والسكك +° VWXY‏ ومتل رمل“ VWXY‏ متل نجوم” Y‏ هدا كله” GY‏ +2],1 و + زا 
Y i:‏ مع المنازل H‏ ۷ والاحاجير VW,‏ الاجاخير"! VWY‏ والقابر "° 7<V 8i< VW‏ ۲ کل 
الى ان 17 X‏ ت 161 × بالصلاه | W,‏ الصلوات 15 Y‏ يجروا W,‏ جروا كلهم V,‏ جروا*! «X Bey‏ 
موضع ^ VWY‏ و +7۶ VWY‏ ف +71 VW‏ و71 VW‏ صفوفا Y BOX P+‏ انهم + VW,‏ 
Y 29 > VW, caw Y‏ يكون اسمهم B+‏ ۷ بسم 27 FY‏ ۲ یکون +2 ۷۷۷ +2 Y‏ 
VWY <‏ فى + 351 VW‏ كلها +34 ۷۲ > 331 Y‏ یکون 32 VW, f+ Y‏ سبعه 31 Y‏ واخر 30 
ويرمي الله في قلوبهم الغضب ' !4 fo Y‏ ۷ ايضا يختلفون ويقومون* Y 95 VWY i GVW‏ 
VW 437 — (213) VW, * < Y (hom) “i > VW,‏ منهم VW “egs‏ ویکونوا** Y 9,44 VW‏ 
Tiri 47 48 . 5 5 . 49 50: 51 /‏ 
VW‏ > ۷ا ۷ ویطلع EIV,‏ ۷ منهم وينتزع سلطانهم + VW,‏ منهم + Y‏ هدا“ ۷ فا 
VWY isss‏ ویقطع Y lege‏ تابوس Y Pio VW,‏ لانه يجي Y Bi > VW,‏ وفاطمه lege"‏ 
لاي VW Masi Y ٩۱+ LUI VWY f+‏ م۴ Y 9 QUY‏ ودم Y opati‏ اصوار 

53 * > VW SE dog Y Slege شنعار‎ VWY “lege i > VWY °7** < X 
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{17.53} Then the Arabs will become as numerous as the stars of 
heaven and the sand of the sea. Mosques will be built at the doors of 
churches, and on markets and at sites and in the middle of the land and 
between the graves and on flat roofs and dwelling places and houses. 
And when they hear the voice of the muezzin, they will come out 
quickly to the mosque for the prayer. And it will be so full that they 
will even stand outside the mosque in rows. {17.56} And when they do 
this, know that the end of their rule and their exit from the land of 
Syria to the land of their fathers have drawn close." 

{17.57} Hashim will beget seven kings, one with two names and two 
with one name, two in the Torah and one with three signs and one with 
seven signs to his name. {17.58} When these things have been fulfilled, 
know that the rule of the Sons of Hashim has come to an end. {17.59} 
Then they will awaken each other as one who wakes up from sleep.'?? 
And every one of them will say about himself: “The rule belongs to me’. 
{17.60} And God will incite them against each other with rage. {17.61} 
Their destruction and their disappearance will be brought about by 
themselves. And they will treat each other unjustly. | 

{17.62} Then their rule will be taken, and given to the Mahdi son 
of ‘Alt and Fatima. He will come to them from the West, from the 
Mountain of Nanus.?! {17.63} He will recompense them according 
to their deeds {17.64} and he will pull down cities, their walls and 
their strongholds, {17.65} and they will become a dwelling place for 
the birds of the sky. {17.66} In them will be fulfilled the saying of the 
David the prophet “Woe to you, Babel, woe to you Shinar, city of the 
Chaldeans’. 


119 "This statement betrays the Syrian perspective of the redactor; it seems unlikely 
to me that for instance an Iraqi would be predicting the disappearance of the Sons of 
Hashim from Syria specifically. 

120 First verb is intransitive (yantabihiina). 

121 The name of the mountain is unclear. Perhaps it goes back to ‘Tabor’ written 
without diacritical punctuation (manuscript Y has: Tabus; other recensions do not 
include this phrase). 

122 Cf. Rev 18:10. 
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}17.68{ ویکون" في ایام الهدي ابن فاطمه خلاص وسلام d‏ یکون: ** 
العام متله" وهو يحفط وصية محمد ابیه" وبنوه من بعده }17.09{ "ویکون من" 
محمد الاول الي محمد الاخر الدي" فيه يتم ملکهم اربعه وعشرون؛ ملكا من 
بنی حمل . 

Me {17.71}‏ دك بخرج من بني Robia‏ من الغرب"" لابس“ لباس الدم 
das s‏ 55 بني belo‏ الي جبل اترب }17.72{ ويقتلون الرجال" والنساء 
والشایخ والصبیان "ولا یشفقون" علیهم"" 

}17.73{ عند دلكث" Gh‏ من الغرب” "الدین هم" صفرانا" المغربي” 
ویدخلون"* ارض الوعد ویبلغون ارض” الشام )1774( وينكسروا* من 
الاسد وهو الهدي ابن عايشه”. 

}17.76{ ويكون حرده* وغضبه علي بنو" اسیاعیل والنصاري” (17.78) 
Medes‏ الكنايس والديارات ويطرح” المدابح }17.79{ وتكون شده عظيمه 
في العالم لم يكن متلها* والدين يموتون "من الجوع* اكتر من الدين 
يموتون* بالسيف | }17-80{ وكتيرين” من بني” الكنيسه "Os‏ عن“ 
الحق ویدهبون" الي الشیاطین ویدبحون" ها" }17.83{ وفي تلك Ee‏ 
تقول“ الناس للجبال اسقطي علينا وللروابي”* اطمرونا" (17.85) ومن صبر" 
للاخبر"" فهو“ et‏ )17.93( فادااة "حل هدا جیعه" palel‏ | انه“ قد دنا 
خراب الدنيا : 


لا مثله قط في W 4> W,* — (312) VX, ILJI‏ اول +° × تكن VY,‏ یکن* ۷ وبعد دلك کله يكون! 
رجلا +1 ¥ ف +51 و+1!! × >1 ۷۷۷۷ وعشرين؟ ¥ >° VY "> Y‏ ومن '5 Y‏ جدهة 
یشتفون ۲ Y > Y‏ ثم انه يطرد VWX,‏ ویطردون؟* × الابس VW,‏ اللابس*! WX‏ العرب*' Y‏ 
بالمغرى 23 Y‏ سفران VW,‏ صفره22 ۷ الدي هو" !2 Y Pod VW‏ هدا"! Y‏ بغير شفقه ۲۶۲ VW‏ 
VWY U«X Bae ×‏ تم ینکسرون* Y * > VWXY‏ ثم يدخلون ,۷۷۷ VW,«X “fI‏ 
VWX‏ بالجوع 341 y‏ قط 334 ۷ وتطرح Y P‏ وتنهدم X,‏ وتهدم !3 Y‏ ایضا + 30 VWY‏ ي °F‏ 
+ منهج °° VWXY‏ یضلون Y lege‏ اولاد ° Y‏ وکثبرون VWX,‏ وكثير ° VWXY‏ تقتلون 35 
وللاکام ** VW‏ و VW "i‏ یکون هدا كله «X Bt‏ إلا > Y‏ ویطغون"* Y‏ ویدهبین * 
يخلص Y BLN Sp VWX.‏ الي المنتها VWX,‏ الي الاخر 48 ۶ امن 47 M ihc es‏ 
كانت هده الشدايد كلها وهده الاحزان VWX,‏ كانت هده الشدايد كلها والاحزان !?9 VWX‏ و 31 
Y f< VW‏ نی + 531 





AKKA 
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{17.68} And in the days of Mahdi son of Fatima there will be 
deliverance and peace, the like of which was never in the world. He 
will observe the testament of his father Muhammad and his sons after 
him. {17.69} And there will be from the first Muhammad until the last 
Muhammad, with whom their rule ends, twenty four kings of the Sons 
of Muhammad. 

{17.71} Then one of the Sons of Sufyan will come from the West, 
dressed in the clothes of blood, and he will chase the Sons of Ishmael to 
the Mountain of Yathrib!” {17.72} and they will kill men and women 
and old people and youngsters mercilessly. {17.73} Then from the West 
those who are the [yearling goats] will come and they will enter the 
Promised Land and reach the land of Syria.?* {17.74} And they will 
be defeated by the lion, who is the Mahdi son of ‘A’isha. {17.76} His 
anger and his fury will be directed at the Sons of Ishmael and the 
Christians. {17.78} And he will destroy churches and monasteries, and 
he will overturn the altars. {17.79} There will be great distress in the 
world, the like of which never was. And those who die from famine are 
more than those who die by the sword. | {17.80} And many of the sons 
of the church will stray from the truth, and they will go to the devils and 
bring sacrifices to them. {17.83} In those days the people will say to the 
mountains: ‘Fall upon us!’, and to the hills ‘Cover us!’.!% {17.85} And 
whoever perseveres to the end will دعب‎ {17.93} And know that when 
all of this has come to pass, the destruction of the world has drawn 
near. 


123 All other recensions have Israel instead of Ishmael. 

124 The manuscript has sufrana l-maghribi. The corresponding prediction in {3.16} 
contains the correct reading ‘goat’, which the other recensions have as well. 

125 * Luke 23:30, cf. Hos. 10:8. 

126 * Matt 24:13, Mark 13:13. 


171a 


171b 
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az {17.94}‏ یقبل متل الشمس اجود اللوك* من الشرق وهوة لأسن 
LU‏ اخضر ویکون صلاح في العام ۸" يكن متله قطة وتبنا البیع ویظهر 
الحق ویقوم" ملك من" بني اسماعيل . 

s Ko {17.100}‏ الروم )17.101( ویملکول؟ العا" "Eel‏ ونصف سابوع 
}17.103{ عند" دلك** تضطرب* اریاح" السیاء "وتقوم SUIT‏ "بعضها 
"de‏ بعض* }17.104{ Z,‏ الترك" الدين هم متل” الدیاب" وتحارب"* 
بعضها* بعض }17107{ وتفتح" ابواب الخزي” ويخرج”” اجوج” وماجوج 
الدین هم متل* الکلاب }17.108{ #ویقتلون" کل" بشراة علي الارض* 
}17.109{ فحینیدء* يخرج ابن “SEI‏ يشبه التنين* ales‏ الكل بلا amy‏ 
à‏ ساعه6ة }17.110{ "وجمعهم الله 9 dl‏ مکان* واحد ویبعت" علیهم ملاك 
رجزه فیقتلهم" ساعه واحده عند دلك یکون* *عند* القدیسین"* فرح" 
عظیم لا يبطل الي الابد وعند الخطاه* عدابا وبکا وصریر الاسنان" الي 
الابد . 


xis الدیر | مع بحير و50‎ à اقمت‎ al Jl مرهب‎ asol + UU ۴ (18) 


طویله }18.1{ وحدنني ووصف لي هذه القصداة "وکل هدا I‏ 52 رايتهةة 
وشاهدته وبين“ لي احواله واسبابه y!‏ 4222 بامره بين يديه“ . 


65 18 um 634 n الدي*5‎ 61 ٠ b ولا‎ 60, « 5 595 ga gl 5eNJ d وقال57‎ {18.2} 
i . Gaz فى ل664 ووذ‎ 


"Wo عند‎ VW, عن دلك‎ X, فعند دلك‎ Y 1+ واکرمهم‎ Y 3< VWXY 11+ X 3< VW 
ĉlege 43 ویتم‎ VWXY ‘lege > VWXY "168 ویقبلون‎ VWX, ویطلعوا‎ Y ویملکون البلاد"‎ 
VW, ویملکون‎ X, ویملون‎ Y Mit و‎ VW lege سابوع‎ VWXY !*1 + لاف + 1,× و‎ Mis 
Y 14 تتطرب‎ X 15j > Y 16 اللو له‎ VW," < Y Tey 87 بعضهم بعضا‎ de VW P القوم‎ 
X 2> ۷ الدباب!2‎ VW ويحارب22‎ Y Bas بعضهم‎ Y 2 وتنفتح‎ VWY 23 الحري‎ V, الجري‎ ۷, 
وتچی 25 ۷ الغرب‎ ۷W 371 > VW 2<Y 95,5, V ويقبلون‎ W 7*1 + ب‎ VW 31: > VW, 
* ويعملون الشرور كلها‎ Y ?«X عند دلك**‎ VWY, الدى +“* × وعند دلك‎ VW. + العظيم‎ 
VW, واحده + ۷ الكبير + ,× التنيين‎ XY 77" وان الله سبحانه يجمعهم‎ Y موضعا*”‎ Y ویرسل*‎ 
W “+ في‎ VW فيفنيهم في‎ Y * للقديسين ** ۷ >* ۷ت‎ VWX 441 + Y الخاطيين45‎ 
VW, + يصير‎ Y, اسنان“ × ويرسل الخاطيين الي‎ VY, > X 47> ۷ "۹۶ فانا‎ VW, فقال‎ X 49 الخاطي‎ 
W bse ۷ الصفه!ة‎ vwy °" وهدا الخبر كله‎ VWY 1 + و‎ ¥ Sos VW ۲+ ت‎ 
Y 9« VW 361686 ! وبين يديه كتبته وبامره حققته‎ VWY Y وهو یقول‎ VW, > Y i+ ف‎ ۷ 
59 تلمنی‎ VW, يا اخى + ۷ تلومني‎ VW °" من ۶ ۷ > ۱۷,1 يلومني‎ VW, کل من‎ ۷ ۹۶1 > VW, 
۲+۱۷ لاجل ما‎ Y 9«Y 9£« VW 5 وصنعته‎ VW, az, Y, «X 
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{17.94} Then the greatest king, dressed in a green garment, will 
come from the East, like the sun. And there will be great peace in 
the world, the like of which was never before. Churches will be built 
and the truth will become manifest. With him the rule of the Sons of 
Ishmael [will come to an end]. 

{17.100} The Romans will come {17.101} and rule the world for 
one great week and a half. {17.103} Then the winds of heaven will be 
stirred up and kingdoms will rise up against each other. {17.104} And 
the Turks will come who are like wolves and they will fight each other, 
{17.107} and the doors of the disgrace will open will open and Gog and 
Magog will go out, who are like dogs,” {17.108} and they will kill every 
human being on the earth. (17.109) Then the Son of Perdition will go 
out, resembling a dragon, and he will swallow all without pity in an 
hour, (17.110) and God will gather them in one place, and He will send 
the angel of His wrath to them, and he will kill them in one hour. 

Then there will be great rejoice with the holy, which will not pass 
until eternity, and with the sinners there will be torment and weeping 
and gnashing of teeth until eternity.’ 


{18} Now I, the monk Marhab, stayed in the monastery | with Bahira 171b 
for a long time, {18.1} and he told and described this story to me. 
And I saw and witnessed this whole history and he elucidated its 
circumstances and its causes for me. In his presence I wrote it down 
and at his command I edited it. 

{18.2} And he said to me: ‘Do not reproach me for what I have done 
and set down, neither you nor whoever hears it’. 


27 Abwab al-khizy, translated as ‘doors of disgrace’; however, the term is probably a 
transcription of the Syriac حار‎ ) WS: ai حار‎ ‘treasuries of the North’). For that 
term, see WS: p. 369, n. go. 
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}18.3{ قال مرهب ***"بعد فروغ" النبوه ul‏ تنبا بها بحیره" تنهد **وبكا 
fo {18.4}‏ *ما فعله من الخطيه المخالفه لله }18.6{ فبكيت” عليه وقلت؟ الله 
يرحم عبيده الدين يومنون بقيامته فالتفت" )18:7( وقال لي يا اخي مرهب" 
اعلم ان دنوبي جلبت علي "با فعلته وتضمنه هدا الكتاب" )18.8( Maly‏ 
سوف" بقع في يد كتير من النصاري" "apes‏ علي *صنعي" الدي" 
صنعته"! بهم }18.9{ "e‏ اعلم اني قد Bowl‏ عليهم **اعدا w M‏ فنا 
دولته* وانقضاهاه* }18.10{ وسوف يلحقهم nz‏ مدته* LE‏ لیس هم به 
طاقه "من blg ۰ i BJ‏ قبل ان اري z gl Lig Sl ote‏ رایتهاه a"‏ 
طورةة سينا درست" ساير كتب* "نبوات الانبیاء والتوراه** وما وصفتهة: 
SH‏ من "حکمه لقران الكواكب بعضهم لبعض بايترانها” واحكامها وما 
دل عليه لملك” بني اسماعيل الدین" هم اشرار الناس وما سلطه"* الله القوي 
"de‏ عبیده e (18. En‏ بعد دلك نطرت bs JI‏ الدي“ شرحتها* في g5‏ 
هدا بطور سينا وامرت* ان افعل" الدي فعلته التقدم"* | دکره" من امر"" 
اللو ك“ الدي "ضمنته الکتاب* بلا خفیه"* . 


تم بكا **3 XY thee Y‏ الدي* Y‏ ان من بعدما فرغت ' ,× ان فرغت”* ۷ و + 1 X,‏ + 1! 
الراهب*** V,‏ بکاء عظیم فقلت له BU‏ هدا البکاء فقال لي علي خطيتي التي فعلتها dy‏ يامرني الله بها فاقبلت 
اشهد لکم يا اخوتي انه بعد ما فرغ يكلمني بکلام هده النبوه جميعه اخد يتنهد ويبكي علي الخطيه التي فعلها 
VW,‏ الي +7 X‏ الخطيه الدي فعلها ول يامره الله بها وقال * VWY,‏ له +° VW‏ ولم يامره الله بها فاقبلت 
هدا VWX,‏ هدا الامر كله الدي شرحته لك في اعلا كتابي هدا "° VW‏ انا +* XY‏ ثم انه التفت الي 
ويكون في ايدهم +۳ ۷ >!! VWXY‏ وانا اعلم انه"' لآ الامركله الدي شرحته لك باول كتابي هدا 
6 كل علي الخارجين عن الناموس وكتير منهم ادا سمعوا ما قلت تسر وتبتهج قلوبيم 
وكتير منهم ادا سمعوا بي dele‏ من الناس يسر VW, Ta‏ لما وهبه الله السیح من دينه الصحيح وكتير منهم 
ويكون في يديهم سيفا قاطع علي اعدايهم الخارجين+ X,‏ ويبتهج لما اوهب الله من دينه الصحيح وكتير منهم 
من epatis agit‏ ر ia qued huge uen‏ من dou Oe‏ 
تعديت ' vw‏ انني ۱۶ ۷ X D*auy ۱6۶+ ۱26 U Sy‏ صنعتي Y 131 > VWXY W‏ منهم 
اواخر 23 Y‏ وهي Lal‏ سنه ار X "eX‏ م + lege f‏ ۷ ین با Y‏ جلبت X,‏ ابتدیت VW,‏ 
وکتبت هم o‏ اتحققت ان عند 7۹*۴ Y 73" > X‏ هدا X, lege oll‏ هده الده من الدل XY 74 fay‏ 
انقضي تلك الده یقع علیهم کل هدا الاحزان والشداید التي لا یطیقون حلها ولکن لیس مني هدا غير انني 
هدا الدي قد * VWX,‏ بطور '? VW *۴ > VW‏ ما VW‏ قلت دلك قبل لن اسبق ورایت من 
من التوریه وکتب "533 VWY‏ التب Gly Y‏ درست X‏ و + 311 VW‏ كنت +° Y‏ رايته بطور 
377 اقترانها Y Mano Y 35۴١ × lege‏ من التوراه وکتب الانبياء VWX,‏ الانبیا وما وصفته الانبيا 
VW 391+ ۱۷ + ul‏ > 38۲ اج سور ار و داي oun‏ خی وت 

في +46 Y‏ من ما قد تقدم VWX,‏ مما تقدم © Y‏ ي 1“ VWX 3 > X‏ لك +42 لا التي !4 X‏ 
كتبته VW,‏ كتبت به لهم "19 1718356 القول** ‏ الامور"* Y‏ في كتابي هدا + VWX,‏ اعلا كتابي هدا 
Y 50 ¿= VW, Ge Y‏ مضيت اليهم X,‏ هم 
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{18.3} Marhab said: ‘After the end of the prophecy which Bahira 
prophesied he sighed and wept {18.4} about the sin which he had 
committed against God. {18.6} And I wept for him and said ‘God has 
mercy on His servants who believe in His resurrection’. 

Then he turned to me {18.7} and he said to me: ‘O brother Marhab, 
know that I have brought my guilt upon myself by what I did and what 
this book contains. {18.8} It will fall into the hands of many Christians 
and they will reproach me for what I did to them, {18.9} because I 
know that I have played into the hands of those who will be their 
enemies until the time when their power disappears and comes to an 
end, {18.10} and at the end of this period they will be overcome by 
unbearable degradation. 

{18.11} Before I saw this vision, which I saw at Mount Sinai, I 
studied all the books with prophecies of the Prophets and the ‘Torah 
and the things described by the learned regarding astrology on the 
basis of the conjunctions and rules of the stars and what it indicated 
about the reign of the Sons of Ishmael, who are the worst of all people, 
and what God Almighty imposed on his servants? {18.12} After that 
I saw the vision on Mount Sinai, which I have expounded in this 
book of mine. And I was commanded to do what I did, what I have 
mentioned | before regarding the affair of the kings, which I have :72a 
unreservedly recorded in the book. 


128 This is the only recension to suggest that Bahira occupied himself with astrology. 
This idea can be encountered in a small number of other Eastern and Western sources 
as well. See Ch. 6, pp. 200-201. 

129 The ‘affair of the kings’ must refer to the monk's counsel to the Byzantine and 
Persian emperors, recounted in {4} above. 


172b 


510 CHAPTER TWELVE 


يشهد له tas‏ بالنبوه والرساله }18.14{ وبا" قد اجتریت علي الله فيه des‏ 
"سيدي E‏ المسيح )18.16( بعد ان حرصت” ان 25,53 نبوته" باسم"! 
التالوت:! الموحلة! الاب والابن والروح n‏ }18.17{ "اد BN‏ يستطيع 
s Eu‏ من 16 eh ym 173 AS‏ وجزمي* علي الله )18.18( لاني اردت2 
ان اتبت ملك بني *اسماعيل لكي يتم وعد الله لابراهيم في اسیاعیل ولا 
اشرع uso p‏ سواه }18.19{ فشر عت له النبوه وجعلت له sel bs‏ وجعلته 
منزل في الوحی الیه* }18.20{ oy‏ = قول ربنا السیح" في de‏ 
القدس* rut "Ae‏ بعدي ٥‏ الانبياءةة ASI‏ ,554 الویل* لمن یتبعهم ۲ 
ek {18.21}‏ #و قد جعلت pl‏ هدا الکتاب بدکر "اللاهوت والناسوت* 
وام النورةة الطاهره EAI‏ العجایب الدي صنعها à‏ بني اسراييل واكدت 
اللعنه" علي بني اسراييل وقربت اليه النصاري 

}18.23{ "فاتي الي بعد ايام " ودکر ان اصحابه "لا يستطيع احدا "ea‏ يدكر 
الدي كنت بینت له من الاشیا saill‏ وانہم rel‏ عبادة اوتانهم ودلك 
= قول oy"‏ اليح“ في الانجیل" لا یستطیم | احدا "من هولاء" dl GL‏ 
NI‏ من "اختاره الاب الدي i sel adl à‏ 


lij Y i VWXY ?« ۷ *> VWXY i< Y اجرمت؟‎ VWX, جزمت‎ Y یسوع"‎ Y," 
المي وسیدی یسوع‎ V, جزمت واجتهدت کل جهدي* ۷ الاهي وسیدی یسوع‎ Y Pig VWX Pag 
VW (punctuation unclear V), بینه‎ X, «45 Y es X, JY MidY Puer v + 
Joly اله‎ VW, + الاله الواحد‎ ×, + Wo ولا ,× فلا 55 ۷ الاله الواحد ولم يكن یقدر علي‎ Y 161 + 
5X, 1 + دکره ابدا *17 ۷ ف‎ Y ۱8 جرمي‎ VW, جرااتي‎ X, بجرمي‎ ۷ 19< VWX, fo Y 2 لانني‎ 
VW,« × Foy VWX, اثرت‎ Y لابرهيم**‎ ۷ 23۲ + o X, * < (hom) Y 247 بشي‎ VWY 
251 > VW, الکتاب 5" واننى شرعت‎ W 27> ۷ 28> Bey 30+ إن‎ VW + حیث يقول‎ Y 
3 سيا‎ VWXY ?« VW ?*«y LJ VW ass VW i+ ف‎ VWX, فالویل الطويل‎ 
Y 37" الناسوت واللاهوت‎ Y 38+ السيده‎ Y 39 ومضیت عنه وفیا انا بعض ايام "“ ۷ >“ ۷ التي‎ 
QUI وادا به قد‎ Y OM منهم احدا‎ Y 57 ull تبتته لي في‎ Y “lege + له "45 ۷۲ الا‎ Wale, baw 
الحمد‎ Y “+ القدس حيث قال انه‎ Y 75 > ۷ 487 اجتدبه الاب واختاره‎ Y 
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{18.13} So write, on my behalf, the entirety of my sin, and what 
I have described in the book, which I made to contain testimony of 
prophethood and apostleship for him, {18.14} and about how I have 
ventured against God in it and against my Lord and my God Christ 
{18.16} after I had strived to let his prophethood be in the name of 
the Unified ‘Trinity, the Father, the Son and the Holy Spirit, {18.17} 
since he could not mention that because of my great resolution and 
decisiveness vis-à-vis God, {18.18} because I wanted to confirm the 
kingdom of the Sons of Ishmael, in order that the promise of God to 
Abraham about Ishmael would be fulfilled.! That was all I intended, 
{18.19} so I devised prophethood for him and I produced a book for 
him and I presented it as having come down to him as a revelation, 
{18.20} so that the words of our Lord Christ in his Gospel ‘After me 
false prophets will come to you. Woe to the one who follows them’ 
would be fulfilled.'?! 

{18.21} I have made most of the book mention the Divinity and the 
humanity, the virtuous Mother of Light, and all the miracles that He 
worked among the Sons of Israel, and I affirmed the curse on the Sons 
of Israel and I brought the Christians near to him. 

{18.23} Then he came to me after some days and said that none of 
his companions could recollect what I had explained to him about the 
mysterious matters, and that they only cared for their idol worship. This 
was in order that the words of our Lord Christ in his Gospel *No one 
can | come to me except the one whom the Father who is in heaven 172b 
has chosen’ be ۶ 


19? This sentence is not entirely clear; probably the suggestion is that if Bahira had 
tried to guide the Arabs to the Trinity with more patience, his mission would have 
failed and their empire would never have been established. 

131 * Matt. 24:11. 

132 * John 6:44. 
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له کفوا احد وقلت له قول لهم قد انزلت هده الایه علي )18.25( ودلك OP‏ 
تجريمي علي الله شبهته بالدي gis‏ | یعبدوه و جعلته صمد مفردا لا يسمع 
ولا يبصر زي الحجرة ودلك كله "بانقطاع رجاي“ . 

}18.26{ وكتبت Sa)‏ ایضا يا عيسي ابن مریم انت قلت للناس اتخدوني انا 
قلته فقد علمتهة تعلم ما في نفسي ولاه اعلم ما في نفسك سبحانك انت 
علام الغيوب وجعلت الرد عليه "RP‏ }18.27{ وكتير!! ,121.43 اوله واخره 
*وكدلكة! انه "ë‏ علي الاب والابن والروح القدس }18.28{ وقلت5! 
هدا الدي قلت؟ . 

}18.29{ وکتبت له ايضا فيه الدي" یومن" با انزل اليك" "los‏ انزك من 
قبلك الق" ولكن” اکترهم لا یعلمون انني" اعنیت** بدلك* الانجیل 
الطاهر القدس" وانه” gH‏ وان الدي” انزل عليه باطل* من قول رجل 
کداب مريب خاطی على نفسه )18.30( ویسال" الله غفران" | Mab‏ التی 5 
اخطاها* وانا اقول له" الله غفور رحیم" . 


وبهدا ومثله کتبت Y OF |S‏ یقطع رجاي منه Y ٩۲‏ حجر gue Y‏ وتعدي عليه Gh‏ قد "2 لا هدا قل ! 
اعلنت لکم في الفصل الاول الکتوب وتجریت وختمته بقولي الله الصمد لم يلد ولم يولد ولم يكن له کفوا احد 
Ls,‏ ! و + 1 ۷ انا لا V‏ وانا لا" VW‏ انت Y,'‏ عالم* VW 9f« Y 7: > VW‏ وبقولي 
VW 15j > VW 16x > Yy dk > 6 yd‏ بحرم 14 VW‏ ودلك 13 VW,i< Y 12j < Y‏ 
۷ انا VWXY > Y *i > VWXY‏ وما 20 PigY‏ ۶ یامن VWXY‏ 
Y‏ الباطل 30 ۷ هو +29 X‏ والدي 28 Y‏ رایته 27 Szy TeX‏ > إلا + 25 X‏ انا 24i > VW‏ 
"utbs VW‏ × الغفران في Y‏ واما انا اسال X,‏ ونسل Y 9i > VW,‏ مدنب VWX,‏ 3.54 

35 الدي‎ VW ان ۷ اخطیتها36‎ ۷ 9«x 
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{18.24} And I also wrote for him: ‘Say: He is God, the One, the Everlasting 
God. He begets not nor is He begotten and there is no one like unto Him, and 
I told him: ‘Say to them “this verse has been revealed to me”’ and 
{18.25} the fact that I likened Him to that which they were accustomed 
to serve and I made Him solid, solitary, not hearing or seeing, like a 
stone, is my offense against God. All this happened when my hope 
had been dashed. 

{18.26} And I also wrote for him: ‘Jesus son of Mary, did you say to the 
people “take me and my mother as two gods, next to God”? And he said: “Praise be 
to You. I do not say that to which I have no right. If I had said it You would have 
known tt. You know what is in me and I do not know what is in You. Praise be to 
You. You are the Knower of the mysteries? °° And I made the rebuttal to him 
a reproach, !86 

{18.27} And much more like this. And also that he ventured against 
the Father, the Son and the Holy Spirit, {18.28} and I said what I 
said. 

{18.29} And I also wrote in it: ‘Believe in what has come down to 
you and in what has come down to you before. But most of them do not 
know’. With this I meant the Pure Holy Gospel and that it is the truth 
and that what has come down to him 15 falsity from a suspicious liar, 
who is at fault with himself, {18.30} and asks God for forgiveness for 
the sin that he has committed.’ While I said to him: ‘God is forgiving 
and compassionate’. 


133 Q rio. 

134 The construction of the phrase is unclear; cf. Ar. This short sūra is regarded as a 
clear-cut repudiation of the doctrine of the Incarnation and was used in Muslim anti- 
Christian propaganda for this reason. However, here and in other Christian Arabic 
apologetic works the sira is taken as a sign that the Qur'an concedes to the idolatry of 
the Arabs. See for this theme: Roggema, ‘Muslims as crypto-idolaters’, pp. 11-13. For 
similar interpretations in Byzantine writings, see: Sahas, ““Holosphyros?””. 

155 Q 5:116. 

136 The verse accuses Christians of polytheism. As in the case of Q 112, quoted 
just before, the accusation is turned around and cast back at Muhammad's followers 
who were prone to idolatry, according to the above. The key term here is ‘reproach’ 
or ‘admonition’ (tawbikh) which is the function of the verse according to mufassirün, 
inasmuch as it warns and rebukes Christians for this polytheistic veneration of Mary, as 
well as of Christ (al T'abart, Jami‘ al-bayan, vol. 7, p. 89). Here, instead, it is Muhammad 
who is being reproached. See also above pp. 132—133 for the accusation in O 5:116 that 
Christians worship Mary as a divinity. 

137 These sentences are clearly corrupt, and so is the same passage in Ar. 


138 Cf. Q 2:4, Q 4:162. 
139 The subject of this clause is Marhab. Cf. Ar. 
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}18.31{ تم" التفت الي وقال لي يا هدا | الرجل *ان* کل" الناس اخطوا خطا؛ 
یوملون* بعده" الرجه من ربهم LB‏ انا فاخطیت" خطیه" #ولیس" بعدها 
من الغفره m‏ }32 .18( ودلك اني 2'ابتديت له بامر شنیع عظیم "lb‏ مکنت!۱ 
هواي" وعملت ما ساعدتني عليه نفسي *#اسبیته؟" الشیطانیه"" پا مرهبا 
ما9 تري meee Jr‏ وخبت2 نفسي ” }18.33{ وكيف خرجت من دياري 
وصرت" الي "هده البریه" القفره* الخاويه )18.34( وزرعت” فیها زرع 
P —‏ على طول الایام وید کر 28 الزارع"* والزوان الدي* 5 Nae‏ 
والقیت نفسي بدا الزرع في نار لا تطفي” “leek‏ وخرجت من الخراف 
شبه JU‏ 3 وبقیت مدیون* بخطيتي* الدي* فعلتها مع رپ والاهي 
وبقویل* are‏ ما۱ 1 VERE.‏ به في النبوه à‏ ایام“ هدا الرجل s l‏ 
النبوه والرساله ودلك "CU 464] ds‏ الدي فتحته ]484 علي نفسي des‏ 
غبري وهو اشد الابواب Sode s‏ الباطل حقا وحققت المحال50 . 
emi Qi; qe cl, s‏ دیاب ناهشه Ul,‏ 2 وسباع"" 
ك5 والقيت” علي الشعب السلیم شعب مارد خبیت وجعلتهم منکسین 
Nn‏ د تحت ملك payne‏ }18.36{ والزمتهم" ايضا a a‏ يودوهاةة 
طول ایام حیاتهم ونکدت" * "eee‏ ین : 
)18.37( | فمن عمل* هدا الدي* وصفته لك ما" يرجوا "بعد EVs‏ 
الله ومن مسیحه الدي ارسله oe‏ العام رحمه” . 


1+ انه‎ ¥ 2: + GY كان3‎ VX, * انکا‎ W *ulb- VWX, > Y FLV FCF, 
بعد الخطاء‎ Y و1‎ VX اخطات*‎ gb Y > × P. VWX 1 ما ها مغفره وايست بعدها‎ 
من الرحمه‎ Y ۱2 اننی‎ VW 8 ul, VW, وكنت قد‎ Y Mt نفسى من‎ × Bt ae ۲ BX Ue 
~Y 18+ AVW 191 +۱۷ > ¥, 7 انني اقول‎ VW Zee VWi<Y 2” نفسي الخبيته‎ × 
Bey 217 > VW BECKY 36 حتي زرعت‎ ¥ MX Bay وسوف تدكر‎ Y 2۵ الزرع‎ VW, 
المزارع‎ Y 30+ قر‎ VW 3! زرعته‎ VWY, > × ۴۱ V + az وقيدها ولا‎ Y 33+ ولا هدا زفيرها‎ Y 
34+ الضال 3 لابين‎ VX cu, × °” بدئوی‎ VWXY 91, VWXY 39 4 ۷ WY %i< 
VWX, وتقولت‎ Y “1 + ب‎ Y 2 يامرني‎ VWXY S5 VW, دكر‎ Y “lege? امر‎ VW, باب‎ 
XY 45 المدهى‎ W > VW *i< VW €9« VWXY 49 اد جعلت‎ VW 5° Jul ۷ Fos 
Y 2+ تلسعهم‎ Y okey W مع سباع‎ Y MS VW, تفسدهم ,× تكسرها‎ Y S ثم القیت‎ Y 
6ة‎ pes VW يودونها59 × ب +501 × الرمتهم "° ۲ الروس‎ ¥ Mok Mey Grex 
63 فعل‎ VW 54+ قد‎ Y SUSY 9" > VW °> ×, + ally او‎ Y, | بعد خلاص‎ VW 
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{18.31} Then he turned to me and said: ‘O man, | all people 
commit sins, after which they hope for the mercy of their Lord. But I 
have committed a sin for which there is no forgiveness, {18.32} and that 
is the fact that I set out on a grave and disgraceful affair with him, and 
that I yielded to my fancy and did what my wicked devilish self favored. 
O Marhab, what do you think of my words and the wickedness of my 
soul, (18.33) and how I left my home and went into this desolate empty 
desert (18.34) and sowed wicked seed in it, which will remain forever? 
The sower with the tares that he sows, will be remembered and by 
sowing this I threw myself in an unquenchable fire. I left the lambs like 
a stray one and I remained in debt for the sin that I committed before 
my Lord and my God and for my words about Him, which He had not 
commanded me to say, regarding the prophethood in the [affair] of this 
man who claims prophethood and apostleship on the basis of my words 
to him. The door which I have opened for myself and for others 15 the 
gravest door: I presented falsity as truth and avouched absurdity. 

{18.35} I let loose rapacious wolves and serpents and ravenous pred- 
ators on the lambs of Christ, and I let loose a refractory evil people 
onto a faultless people. I made them lower their heads under the rule 
of others {18.36} and I forced the jzya upon them, which they will 
have to pay throughout the days of their lives. And I made their lives 
miserable. {18.37} | Whoever has done what I have described to you 
does not hope afterwards for mercy from God and His Christ whom 
He sent to save the world. 
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}18.38{ فطوبا؛ لمن صبر ”علي دلك" من عبيده؛ ني“ طول الايام: للك؛ 
هولاي" القوم **وهي* تمام سنيه "الاخره" 

}18.39{ *فقلت له "bI‏ مرهب"! ارجوا رحمة 134 "owls‏ اوراك اياته "في 
الساءة' وخحصك Ebay‏ عن كتير من - خلقه وهو الدي یقبل توبة من تاب 
الیه ولو ارت بیسیر*: . 

}18.40{ فطابت نفسه مدا الكلام وقال Pg‏ اكتب ما بقي من الامر . 

ag Jü "e {18.41}‏ بح ره الراهب "بعد هدا الامر UI a‏ وهو يبكي 
وقال:2 d‏ انت 27s Led 6 gl‏ بي هدا الامر يا راهب 5 

فقلت له Pb‏ هو . 


}18.42{ فقال« JÚ uP‏ |» |> حابي وبنی um‏ کل 9L T.‏ "صنع 
عجايب” من Lol‏ الیت واظهار العجایب" وغير دلك وانت" ۸* تاتي 


. تبرهن لنا برهانا"‎ MON #ولیس نقبل منك نبوه "دون‎ Tela من‎ Lets 
فقلت له انا اكفيك هدا الامر ان شا الله تعالى فکتبت" له ما" معنا“‎ (18.43) 
نمود" ناقه‎ SESI بها الاولون ولقد‎ MOIS التي“ اللاي“‎ HOLY! نرسل"‎ 
دا القول‎ asas فدمدم عليها* ربك* ودلك انني"‎ Sla iri o nayo 
من موضع لم يعرفوه” وغیره اوتي" کلام موزون‎ MABE نمود" *اوني”‎ POY 

من روح القدس | الدي اخرت le‏ یکون "من قوم اخرین*ه احیوا الموتي 64 
متل حزقیال وغيره وهدا الوضع" یکره" عليه . 


"Usb ولکن‎ VW 2! > ۲ bari od aa ی الم‎ + "e VWY °> لا‎ © a 
يملك فیها‎ VW, > XY هولاء7‎ VW 5£,Y الاخيره9! ¥ سنة؟‎ VWY ۱۱۲ Jus VW + 
لي بحزن قلت له لا تحزن يا اخي ولکن‎ Jü الراهب وهدا لما‎ VW, * قال مرهب فقلت له‎ Y B+ يا اخي‎ 
VW ۲: > ۷۷۷ 5۳ > ۷۲ ۵ ۷ Vag ۷۷۷۷ یسیره*‎ LLL VW, بیوما واحدا‎ Y 9+ 
glu Y ?«Vy *> ۷۷ بحیریا*‎ Y Bt انه‎ V Y, " تم بعد ما تكلم مع دلك الرجل‎ 
ما تکلمت به اعني محمد‎ VW BJE انه‎ Y ۶> ۷W عملت‎ ۷ it و‎ WY j < V 
301 VW 1 ان‎ daly ان اصحايي قالوا الي وبنوا عمي‎ Y "ue VW, يي‎ Y 337 aL VW, فلا‎ 
بد له ان يعمل ايه ویروها للناس ویومنوا به‎ Y + والعجزات‎ Y + ادا‎ Y 361+ VW. Taa 
VWY °°" دا‎ VW Mec e وري ب‎ 5 
اعمل‎ Y Mi و‎ VW, ثم اني کتبت‎ Y “1 + و‎ VY P+ معني ان ۷۷۸ ابن‎ Y *1 ت‎ Y “ito 
VWY < VY, الدي‎ w E EN 47 = zS ? (punctuation unclear) VW 
امنا“‎ Y Ülege ico VW, بمورد‎ Y فدبحوها وعقروها!” ۷ بصورة””‎ VW, فحقروها‎ Y £ م‎ VW 
ero Y 54 اني‎ Y Slege اسقطه‎ VWY "i< Y “lege i ت‎ VWY 38 اولي‎ Y 59% ~ W 
9944 VWY اوني!؟‎ Y “lege ' قبل ان یکون‎ VW/ قبل ان یکون وقوم‎ Y 68i + و‎ VW ۶۱ 
V 55 الامر‎ ۷W 6, s, VW فهو خسرة‎ Y 
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{18.38} Blessed are those of His servants who persevere throughout 
the days of the rule of those people, and that 1s the total of the years of 
the hireling.”!° 

{18.39} And I, Marhab, said to him: ‘Hope for the mercy of God, 
the One who showed you His signs in heaven and elected you for His 
vision concerning many of His creatures. He 1s the One who accepts 
the repentance of one who repents to Him, even if it 1s just before his 
death.’ 

{18.40} These words made him feel better and he said: ‘Write down 
what still remains of the matter.’ 

{18.41} Then the monk Bahira said to me: ‘Some time later he came 
to me weeping and said: ^O monk, you are the one who did this to 
me.” 

So I said to him: ‘What is the matter?’ 

{18.42} And he said: ‘My companions and my relatives say: “Every 
prophet that has ever come has worked miracles, such as raising the 
dead and showing marvels and the like, but you have not presented 
anything like that and we will not accept prophecy from you if you do 
not give us a clear proof”. 

{18.43} And I said to him: ‘I will solve this matter for you, God 
willing’. And I wrote for him: ‘Nothing prevented Us from sending signs, except 
that the ancients cried lies to them. We brought Thamud a she-camel as a clear sign, 
but they hamstrung her, so their Lord destroyed then’ .‘*' This was to dismiss him 
with this saying, because Thamud was presented with a camel from 
an unknown place and others have been presented with well-measured 
words from the Holy Spirit | who foretell what will be, others revived 
the dead, such as Ezekiel and others. And he detested this passage. 


140 The term ‘years of the hireling’ comes from Isa 21:16 where it is given as the 
length of the rule of the Sons of Kedar. See above, p. 447, n. 20. 

141 Q 17:59 with Q g1:14. These verses are often adduced in Christian polemic against 
Islam in order to prove that Muhammad did not work miracles himself (see for example 
the Apology of al-Kindt; Tien, Risalat al-Kindt, pp. 58, Tartar, Dialogue Islamo- Chrétien, pp. 
158—159 (tr)). The Legend tries to prove the correctness of this polemical interpretation 
by putting it in the context of a specific request from Muhammad’s audience for 
miraculous proofs. 
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}18.44{ تم بعد دلك ol‏ الي وقال؛ ان قومي” فجره" وهم يحبون النکاح . 
فقلت له" نی الکتاب eue‏ رباع" #وخاس وسداس وسباع وتمان وتسع" 
وعشار وما زاد علي دلك کان هم PJA‏ وما ملكت!! ایدم من الامهة! 
ge S‏ |13 امواهم ودلك Mal‏ كان 535 اشتري جاریه واحب" ان" Mok,‏ 
نساه هده الایه انها انزلت لتطیب نفوسهم" بدلك عليه بان" الله > 2 له 
النکاح }18.45{ وهدا الوضع 23 مکسر وا علي هدا الکتاب . 

Broke» {18.46}‏ ایضاهه ne‏ عرج به الي الا Se bay‏ وقت 
طلع بي الملاك الي السیاء* ووصفت له كل شئ 3 حتي” لم ابقي شئ XN,‏ 
ll ach e y‏ وجعلته يقول لهم ان" رکبت البراق Shely * PR‏ 
سالتهةة ان یعفوا عن دنبها . }18.47{ وهي مشکره* له ولکلامه واشیا" في 
هدا الموضع من خلف“ عليهم اختصرت" في دكرها من" جبرايبل وغيره 
(18.48)وشد البراق ليلا بپرب . 

)18.50( فلا قال لاصحابه هده“ المقاله Mo ws‏ وقالوا له "ما نريد* ان تصف 
لنا صفة“ السماء *#وصف” LS‏ صفة"* بيت“ المقدس وما فيها * | . 


!+ اصحابي وقومي7 ۷۷۷ لي‎ VW عرب‎ VWY *+ Lal VW لاهدا+ة‎ f+ JY > 
Y baal ¥ ٩ وتساع‎ VW ۱0* > ۱۱۶+ VW الاماء12‎ Y Bie sy May قلته‎ V oy al 
W P< ۷۷۷ EGY ۶+۰۷ ۱ یعمل‎ Y P.C نزلت من‎ Y Mage gli VW ?!i و‎ ۲۷ 
2 القول*7 ۷۷۷۷ احل‎ VW هو خسرة**‎ Y Bad وعملت‎ V 2> ۷ ۲ > ۷ (hom) 2 
VWY 2+ انني‎ VW PLY وقد عرفته ا*‎ ۷۷,1 > ۷ Pa VW 5 3 VW 34+ شرف منه‎ 
الي بيت القدس‎ VW, + شرفا منه‎ Y 3۴> VW 361 + و * ¥ ر‎ VW, وهدا‎ Y eS VW, 
كثيره + لاخسرة‎ ۲ MI ۷۷۷۷ "i و‎ VW 2i VW Srv 441+ اترید "45 ¥ و‎ 
VW صفاة46‎ VW “id Y 8*< VW Bit, y > ۷ 
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118.441 After that he came to me and said: ‘My people are shameless 
and they like marriage’. 

So I said to him: “In the book four and five and six and seven and 
eight and nine and ten are permitted to them, and what exceeds it 
is permitted to them, as well as slave-girls, whom their right hands 
possess, whom their money has bought.!? 

And this was because he had bought a slave-girl and he wished to 
let his women know by means of this verse that it had been revealed 
to him, in order to appease them with it, since God had permitted the 
marriage to him. {18.45} And this passage violates this book. 

{18.46} I also taught that he ascended with him to heaven, and I 
informed him about what I had seen that time when the angel took 
me up to heaven, and I described everything in greatest detail. And 
I made him say: ‘I have ridden al-Buraq to the heavenly Jerusalem’ 
and that she had asked him to forgive her sins {18.47} and that she 
was grateful to him and to his words. Certain things in this passage I 
stated succinctly, about Gabriel and others, {18.48} and the tightening 
of al-Buraq lest she would .عع‎ 

{18.50} When he related this account to his companions they gave 
him the lie and said to him: ‘We do not want you to describe heaven to 
us. Give us a description of Jerusalem and what is to be found there.’!* 


142 The allusion is to Q 4:3, which commands: ‘marry such women as seem good to 
you, two, three, four, but if you fear you will not be equitable, then only one, or what 
your right hands possess’. This reading of the Legend alludes to the Christian polemical 
reading that asserts that if one and two and three and four women are permitted as 
wives one reaches the number of ten in total. In the Latin translation of a Mozarabic 
polemical work against Islam, the Liber Denudationis, it is claimed that it was interpreted 
as such by a Muslim theologian called ‘David the Oriental’. It has been suggested that 
the name refers to the founder of the Zahirite madhhab, according to whom a most 
literal reading is always to be preferred: Burman, Religious polemic, pp. 246-247 (ttr). 
William of Tripolis mentions a similar interpretation in his Notita de Machometo; Engels, 
Wilhelm von Tripolis, pp. 216—217 (ttr). 

143 It is unclear to what the words «le من خلف‎ refer; they have been omitted in the 
translation. 

144 Here and in {18.46} the name Bayt al-Maqdis is used. Since it is stated that the 
Prophet's companions wanted something more than the description of heaven, and 
since the details of the story of al-Buraq pertains to the story of the Prophet’s ascent 
to heaven in Muslim tradition, the first Bayt al-Maqdis must refer to heaven and the 
second to the earthly Jerusalem. 
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}18.51{ فقال هم امهلوني Jr‏ ان' اسال ys‏ فاجابوه الي دلك2 }18.52{ واتي" 
الي وهو حزین" فقالة لي قد عرفتهم ول" يقبلوا مني شيا ها" قلت *وقد 
طلبوا مني صفة بيت المقدس فوصفت" له صفة" بيت المقدس عن Mla el‏ 
)18.53( وقلت* له" تقول“ هم اني" سالت uo‏ فوعدنی" يرسلها علي جناح 
dal‏ حتي اصفها لکم شي شي fabs‏ ما امرته به . 

}18.54{ وكتبت7! له هده الايه ASE‏ لقوله سبحان من اسري" بعبده ليلا 
من السجد ارام الي السجد الاقصي الدي بارکنا حوله . 

}18.55{ وکتبت | POLS‏ قاب" بین" قوسين او ادن . 

}18.56{ وجعلت Me‏ کلمن" يجي“ بعده من Baral‏ لا یقف علي هدا 
*الموضع ولا بدرکه لانه ما طلع ولا Jy‏ ولا "Us‏ ولا ارسل }18.57{ لکن 
بامر” ربي العظیم eU‏ ربي الغفور الرحیم وغت مشية الله علي يدي وانفاد” 
امره في عباده . 

}18.58{ تم بعد ایام" اتي لي“ وقال لي مريت Me‏ بيت احد اصحابي 
وهو زيد فصحت” به فخرجت الي زوجته فنظرت اليها وقد زال عنها العلم 


M سالهم*‎ VWY تم اتی“‎ VW ثم انه اي‎ Y “+ قال ۷ القلب‎ Y SI ف‎ Y من"‎ 
Y قلته هم‎ Y وصف" ۲ ثم اني وصفت*‎ ۷ Uf< ¥ * > VW (hom) "ics VW 
LUN M ۷۷۸ 1 > ¥ P 3 VW 16+ انه‎ ۲ Mess ثم اني‎ ۷ EY Matt كان‎ 
شا‎ eti كان ون‎ Y "ravi W BV Bleger > VW "sy 7 zY Tig 
bu 75 بني‎ VW 27 بادن‎ VW Baas VW Jill هدا‎ eU VW 9i + VW ۱+ انني‎ VW 
59 مرت‎ V 3 81۱۷7۷۷ °“ فصبحت‎ VW 
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{18.51} And he said to them ‘Please let me ask my Lord’. And they 
allowed him to do that. {18.52} So he came to me filled with sadness 
and said: ‘I have told them, but they did not accept a word of what 
I said. They have demanded a complete description of the House of 
Holiness’. So I gave him a complete description of Jerusalem. {18.53} 
And I said to him: ‘Say to them: “I have asked my Lord and he has 
promised me that he will send it to me on the wing of Gabriel so that I 
can describe it all for you”’. And he did what I had told him. 

{18.54} And as a confirmation of what he had said, I wrote for him 
the verse: ‘Glory be to Him who carried his servant by night from the Holy 
Mosque to the Further Mosque, the precincts of which we have blessed? 145 

{18.55} And I wrote for him: ‘He was two bows’-lengths away or nearer’ .\*° 

{18.56} And I made sure that nobody after him from his community 
would understand or comprehend this passage," because he neither 
went up nor did he come down, nor did he prophesy nor was he sent 
by God, {18.57} but through the command of my mighty Lord the 
perfection of my forgiving merciful Lord |became manifest|, and the 
will of God and the fulfillment of His command to His servants was 
effected through me.!* 

{18.58} Then, after some days he came to me and said: ‘I passed 
by the house of one of my friends, called Zayd. I called him and his 
wife appeared and I looked at her, without her being aware of it, and 


185: qoe 

1 Q 53:9. 

147 As a description of God moving close to Muhammad, Q 53:9 was used by 
Christian apologists as a parallel to Biblical descriptions of epiphanies, as a defense 
against the Muslim accusation that Christians believed that God was, at times, limited 
and confined to a certain space, esp. in the womb. Dionysius bar Salibi, for example, 
quotes Q 53:9 as a defense against that accusation. Precisely because of the physical 
implication of these words, not all mufassirün accepted that the figure descending and 
approaching the Prophet was God; the alternative interpretation that it was the angel 
Gabriel became prevalent (see Van Ess, Theologie und Gesellschaft, vol. 4, pp. 387-391 
for the controversy). This reading is alluded to by Dionysius bar Salibi as well, who 
says that 1f one takes the verse as a reference to Gabriel, then the next verse shows 
that Muhammad is simply the servant of Gabriel, rather than the servant of God 
(Amar, Dionysius bar Salibi, vol. 1, p. 36 (t), vol. 2, pp. 34-35 (tr). Because of the monk's 
comment that no one understands this passage, I assume that that the Legend alludes to 
the intra-Muslim controversies regarding its exegesis. For more detail, see: Roggema, ‘A 
Christian reading of the Qur’an’, pp. 69-70. 

148 The words between vertical lines have been added to make sense of this abortive 
phrase. 
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بدلك خوف مني وقد تشغفت؛ بها* فاحب ان تدبر لي هدا الامر لانك قد 
كفيتني کل الاسباب: ws ee‏ — امر عظیم وخطر 
جسيم عند اصحايي | وغیرهم من العرب . 

)18.59( فقلت له انا اكتب لك ايه حتي لا يكون عاراة عندهم وتقول z‏ 
نزلت؟ هده الايه مع جبراييل }18.60{ وكتبت له Lat‏ فلا* قضی" 'زيد 
نها" وطرا "ازوجناك بها" يا محمدة . 

"cales {18.61}‏ له اشيا Mos‏ من متل هداة' وكلها لا تشبه النبوه 
}18.62{ وهی IS SS‏ على اصحابه ومن بعده جعلتها وكتبت له Lal‏ ان 
الله يصلي عليه وجعلت فوقه" يدا اخره"" 

}18.63{ "وجیع ما كتبته له بعضه ينقض” بعض وهده" الايه تحل غيرها 
)18.64( وجعلت LLS 94l‏ لیس* يشبه” Med‏ الانبياء لان ما جا ad‏ شيا 
من هدا وکل LES‏ جا صاحبه به بنفسه* الا هدا . 

SG {18.65}‏ كتبت له Mal‏ واسمیتها" ”ك o‏ ي ع ص "واخري ال" دلك 
الكتاب لا ريب فيه هدوا" للمتقیین"* *”واني ما* اعنيت بدا القول "الا 


' شعفت‎ VW بمحبتها*‎ VW الاشیاء*‎ ۷W 41 > V عازة‎ W Ode انزلت‎ VW "lass VW ĉi 
و‎ VW ?fiV 1 WT زوجناک‎ V فزوجناکا‎ W + وکان الله الخاطب وجبراييل الوکیل‎ 
W ۲۶ وکتبت‎ ۷۷ f> ۷ fe VW مکسره‎ VW Uic VW ۱۲ ۲۷ PP ی‎ ۷ 
207 کتبت له فيه ینقض بعضه‎ VW 2۱ VW 2> VW 23* <Y + تلام‎ 75 + O Y ۶ 
+ ۱۷۲۷۷۲ 77 فيه‎ VW, > Y "lege بتفسير‎ VWY ? فانتی‎ VW °> VW °" اسمها‎ VW ۳ 
ees ee 33a هدا 34 ۷ ال‎ Y 35: | Y 361 
IE 
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I became infatuated with her." I wish you would settle this matter for 
me, as you have solved all issues for me. There is nothing that you have 
not settled for me, and now this terrible affair has come on my path, 
which is of grave concern to my companions | and other Arabs.’ 

{18.59} And I told him: ‘I will write a verse for you so that there will 
be no disgrace with them, and you tell them *this verse has come down 
with Gabriel”. {18.60} And I wrote for him: ‘when Kayd had dissolved his 
marriage with her, We married you to her, o Muhammad" ^ 

{18.61} I taught him many things like this and none of it resembles 
prophecy. (18.62) It was detestable to his companions and those after 
him. I did this and also wrote for him that God blesses him and I 
protected him once again.!5! 

{18.63} Of all the things I wrote, certain parts invalidate other parts. 
And this verse nullifies other ones.'? {18.64} I made a book for him 
that does not resemble the Scriptures of the Prophets, because there 
is none of that in it. And with every Scripture its master has brought 


exegesis, except with this one.!55 
{18.65} And I wrote a verse for him and called it ‘K H Y ۴ 
And another one: ‘A L M. That is the Book in which there is no doubt, 


149 The words khawf minm have been omitted in the translation, because they are 
illogical here. In Ar, on the other hand, Zayd's wife does discover the Prophet peeping 
at her, and she is scared as a result. 

150 * Q 39:97. For the central role of this verse and this episode of Mubammad's life 
in Christian anti-Muslim polemic, see: Ch. r, p. 30, p. 181, p. 194. 

151 “That God blesses him’ is a reference to the Q 33:56, which the monk said to have 
written in {16.26}. See above, p. 489. The translation of the last part of this sentence is 
uncertain. 

15? This probably alludes to the detailed Quranic studies of nasikh and mansitkh 
(‘abrogation’). 

153 For this assertion, see below: n. 158, n. 159. 

154 Q 19:1; this is the longest sequence of unexplained letters in the Qur'an. Being 
quoted just after the assertion that the Qur'an has no proper canonical exegesis, one 
has to conclude that these letters are quoted to underline the alleged lack of meaning of 
certain parts of the Our'an. In the absence of convincing explanations of these letters 
by Muslim exegetes, Christians, as well as other non-Muslims, developed their own 
ways of ‘deciphering’ them. See for example al-Oasim ibn Ibrahim’s refutation of Ibn 
al-Mugaffa’s ‘Manichaean’ attack on Islam for the accusation that Ibn al-Muqaffa 
invented his own interpretations of the secret letters, as well as all the Ahl al-hitab: 
Guidi, L'Islam e il Manicheismo, pp. 39-42* (t), pp. 91-94 (tr). For an example of a 
Jewish decoding of the secret letters see above: Ch. 6, p. 197; for a frequent Christian 
interpretation see Ch. 5, pp. 131—132 and below, n. 156. 
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الانجیل" الطاهر" وان اصحابه هم المتقيين وانه الي امرا ان اب اوله وابن 
وروح القدس* }18.66{ وقلت له في هدا الکتاب لا یعلم تفسیره* الا اللّهة 
اي والراسخين" في العلم" . 
}18.67{ وجعلت کلمن" يجي" من بعده محبر" فيه لانه کتاب لم اجعل" له" 
تفسيره” n‏ متل" الکتب وجعلت علي كل del‏ من بعده یفسره" علي قدر 
Ly alie‏ اجعل له تفسیر” الا ما" في | كتابي هدا وعلمت" انه "ایضا شيا” 
يختلفا'” Mad‏ من بعده Moy nrg‏ ويزيدوا فيه وينقصوا منه ويكتب كل ail‏ 
منهم ما Col‏ لنفسه"* PES‏ قد كتبت في Mel‏ كتابي هدا مره” قبل هده" . 
}18.68{ قد كشفت” فيه حال الادیان* "ونعمه اله Ue‏ نحن معشر 
النصاري وكيف لطف” بنا فاسال“ الله call‏ اراد بقدرته انفاد حكمته 
وغییز" عباده ly‏ وان يخلص الکبار* منا والصغار* بخلاصه }18.69{ 
وان یوقیهم" شر هدا الشعب (18.70) "GY‏ اعلم al‏ يكون” لنا" منهم 
اعدا ويخرج منها"" الیهم"" الغير مختارين *”ولا Uum‏ فیهم" فیکون علينا 
شرهم" اوكد من شر اوليك الدین* سلفوا من قبل . 


eM s 2< Y اية الى تم لان ا ل م بمعني التالوت * ,¥ اقدس*‎ VW 'felY < VW 
والزاهدون؟‎ Y "JU Y °> VW ?« VW ي ۷۷/1 بر‎ ۲ + ۷ U<Y > 
VW, مفسرا‎ Y (dz VW, Q Y D+ Z من‎ VW تفسیر16‎ VW > ۷ V+ یعتمد عليه‎ Y 
Bey ۲ وقد علمت‎ VWY 7 VW, Jus انشا الله‎ ۷ ?!t bz VW, يختلفون‎ Y > Y ۶۱ 
Y 241+ من نفسه25 الاو‎ VW, من دات نفسه‎ Y ب1‎ Y يگ‎ ¥ ۳1*۱۷۷ Afi vw 
30 ونعمته 327 ¥ الدیان 3 ۷۷ کتبت‎ Y °° + VWY 5341 و‎ VW, انا بعد هدا جيعه‎ Ul, Y 35.2 
Y 35+ السلط‎ VWY, ** > X 7i > VWY, الکبیر** × واسال الله ان‎ Y والصغیر**‎ Y 0 یوهیکم‎ 
Y * لانني‎ VW *+ شا ان‎ VW Si+ س‎ Y 44 للنصاري‎ Y 45 6ه لا من النصاري‎ > VW ۳ 

VW, * > Y 0 pey‏ رم“ VW‏ برحمة 
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guidance for the god-fearing'. With that saying I meant nothing but the 
Pure Gospel and that its followers are the God-fearing, and that the 
Father is the first and the Son and the Holy Spirit. 

{18.66} And I said to him in this book ‘no one knows the exegesis except 
the Living God, and the well-versed in knowledge’ 7ل‎ 

{18.67} I made all who come after him confused about it, because 
it is a book for which no exegesis is made, as with other books." I 
made everyone after him explain it according to his intelligence and I 
made no exegesis for it, except what is in | this book of mine.’ And I 
knew that it was also something about which his future followers would 
disagree, and that they would change it and add to it and subtract 
from it.!°° And everyone will write what he likes for himself, as I have 
described above in this book of mine once before." 

119.68) I have laid bare the status of the religions in it and God's 
beneficence to us, the community of Christians, and how kind He 1s 
to us.'? So ask God, who with His might wills the fulfillment of His 
wisdom and the singling out of His servants, to save the great and 
the little amongst us by His redemption, {18.69} and to guard them 
against the evil of this people. {18.70} Because I know that we will have 
enemies from amongst them and that those who are not chosen will 
go over to them. And on them there is no mercy. Their evil will come 
upon us, even more steadily than the evil of those who were before.’ 


155 Q a:1-2. 

156 This sentence is corrupt, but it is undoubtedly meant as a reference to the 
Christian exegesis of O 2:1, for which see: Ch. 5, pp. 131-132, to which Ar refers more 
clearly. 

157 * Q 3:7; for an instance Muslim-Christian polemic surrounding this verse, see Ch. 
5» PP- 1337134- 

158 The same point is made in the Mozarabic Liber Denudationis, which also quotes 
Q 3:7 and asserts that Muhammad himself had no clue as to its interpretation and that 
later interpreters contradict each other. See: Burman, Religious polemic, pp. 278—279 (ttr). 

159 In other words, it is alleged that the monk who authored the Quran is the only 
who has at least presented some exegesis, that is to say: the Legend itself. 

160 This is an allusion to intra-Muslim polemic about the integrity to the Qur'an; see 
for this p. 160, 2. 

161 This is a reference to his prediction in {16.26}. See above, p. 489. 

162 “The status of the religions’ (hal al-adyan) probably refers not only to how the 
Qur'an allegedly shows Christanity in a favorable light, but also to the degradation of 
the Jews, to which the monk draws Muhammad's attention several times. 
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UG (18.71)‏ مرهب” الخاطي اقمت في الدير مع بحبره* الراهب زمانا طویلا 
وحدتني* 99 — Sots d‏ القصه" وهداة الخبر کله عن اخره ورايته 
وشاهدته وتبتت" احواله واشياته'' وبين يديه كتبته وبامره نظمته . 

)822( وهو يقول لي" لا تلومني" انت“ ولا يلمني** من" یقراه" فيا" 
فعلته وصنعته! لانی* علمت” ما Zade‏ وفهمته *ورايته )18.73( Baily‏ 
یملك* ولا بد من اقامته وبلوغ غايته واستيفا نهایته با قراته وفهمته 
وسمعته وعاينته” "فکتبت للمومنين غایته"* واخدت لهم منه عهدا | وعهودا 
Sazla Li‏ وطول" ايام Lad go‏ 

}18.74{ فجازیته** خبرا وشکرته** ورایته عند العرب مکرما* b‏ وعند 
قومه” MLS‏ مقبولا" يحكم” "بینهم ويصلح” امورهم" ویدبر شانهم وهم“ 
Pal‏ شاکرون"" داکرون" . 


}18.75{ "ولربنا المجد والتسبحه والوقار الان وکل di» ol sl‏ دهر الداهرین 
والحمد لله (olo‏ ابدا سرمدا . 


كمل خبر بحیره الراهب مع الرجل الاعرابي بسلام من الربة 


ب + 1 ۷ °۴۱ ۷ ثم انه وصف لي وحدثني VW OF‏ وحدي* VW U Y‏ الراهب + Y‏ و زا 
وساير اسبابه VW/‏ واسبابه Y ege‏ جيع +۱ Y‏ عن Y "۲۰۷ Pane‏ الصفاة VW,‏ الصفه " Y‏ 
Ble‏ ۷ ولا من یسمعه +17 VW‏ احدا من * W‏ تلومنى15 ۷۷۷۷ > VY‏ تلمنی Y PW B‏ 
Y lege i< Y‏ قد علمته Y > VW "Ter ee lege‏ لاجل ما VW,‏ 
29 ۷ شتي* Y‏ وکفیت الومنین با باتي Y U'‏ ونظرته في الرویا بطور "LY 2i<Y len‏ 
VW,‏ اصحابه وقومه ° Payee Y ?* > VW (hom) LSK VY‏ لام +۶۲ Y *legei< Y‏ 
"Ins,‏ ۷۷ و+401 Y 39. W‏ موقرا8” X‏ ولا LS W‏ +57 × > ** لا محبوبا 36 ۷ قومته 
s Ls‏ رب تا یی Y “op Slo Y B5‏ من op SLI‏ ولاسمه ابدا X,‏ الشاکرین ** Y PAK‏ 
ولامره طايعين X,‏ واسبح لله olo‏ ابدا يا سرمد يا امین W,‏ کملت سيرة بحيره الراهب وله الحمد وحده V,‏ 
فلدلك اعتمدت عليه Vy‏ جیعه یتسلم اليه وهو الحاكم العادل الدي له الشکر والجد والتسجد من اللایکه 

Y‏ الاطهار والکراوییم والساروفیم الي ابد الابدین ودهر الداهرین امین والسبح لله دای 
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{18.71} Now, I, Marhab the sinner, stayed in the monastery with 
the monk Bahira for a long time. He related and described this whole 
history to me in great detail. I took notice of it and was witness to it, 
and I verified its circumstances and its foundations. In his presence I 
wrote it down and I arranged it at his command. 

{18.72} And he said to me: ‘Do not reproach me, neither you nor 
the one who reads it, for what I have done and committed, because I 
knew what I knew and comprehended, and I saw (18.73) that he would 
rule and that his rise, his success and the accomplishment of his mission 
were inevitable, on the basis of what I had read, understood, heard and 
observed. So I wrote all of it for the believers and I obtained for them 
a treaty | from him, as well as promises of his care throughout the days 
of his rule.’ 

{18.74} And I invoked God's reward upon him and I thanked him. 
I saw that he was honored and distinguished amongst the Arabs and 
that amongst his people he was loved and well-liked. He used to act as 
a judge between them, settled their affairs and managed their business, 
and they were thankful to him and honored him. 

{18.75} And glory, praise and honor are to our Lord, now, forever, 
and to eternity.... and praise be to God forever, eternally, everlastingly.’ 


The history of the monk Bahira with the Arab from the desert is to end, 
with the peace of the Lord. 
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“Abbas ibn Muhammad, Sufyani 
claimant, 76 

‘Abd Allah, name of Bahira type, 
200 

“Abd Allah ibn Sallam, 159, 181, 
1937194, 200 

“Abd al-Salam, name of Bahrra type, 
200, see also ‘Abdallah ibn Salam 

“Abd al-Jabbar al-Hamadhanri, 31, 
46, 155 

“Abd al-Muttalib, 50, 72 

“Abd al-Qays, tribe, 44 

“Abd al-Razzaq al-San‘ani, 122, 123, 
126 

Abdias, see “Abd Allah ibn Salam 

Ablutions, Christian background 
of — (in Legend), 473-475 

Abraham, 14-15, 45, 66, 146, 171, 
197, 263, 275, 327, 385, 391, 399, 


447; 497, 511 
Abraham of Tiberias, see Debate of 


Abraham of Tiberias 

Abrahamic faith, Islam as —, 43, 45, 

Abi l-Amaytar, Sufyani claimant, 
76, 87 

Abu Bakr, 40, 42, 48, 52, 67, 159, 
160; proto-conversion of —, 48, 


52 

Abu l-Fath al-Samiri al-Danafi, 
200-201 

Abū Hashim, son of Muhammad 
ibn al-Hanafiyya, 71; testament 
of —, 69 

Abū I-Hudhayl al-‘Allaf} 19, 25 

Abū ‘Isa l-Warràq, 25, 155 

Abü Muslim, 70, 72 

Abü Nu'aym al-Isbahani, 39, 40, 41 

Abū Qurra, see Theodore Abū 
Qurra 


Abu Rata l-Takrīt, 23, 25, 103—104, 
142 

Abū Sad al-Nisabiiri, 41 

Abu l-Saraya, 'Alid insurgent, 80, 88 

Abu Sufyan, 73, 75 

Abū Talib, 38, 39, 40, 44, 50 

Abu ‘Ubayda, 139, 467 

Abū l-Ward, anti-‘Abbasid rebel, 68, 


73-74 

Abü Yusuf Ya'qüb, 117-118 

Abyssinian Christians in Medina (in 
Sira), 41, 42-43 

Adam, 122, 140, 144, 485 

Adelphus, 179 

Adhan, see Call for prayer 

Afterlife, see Paradise 

‘Ahd ‘Umar, see Pact of ‘Umar 

Ahmad, Qur’anic reference to 
Muhammad, 12, 449, see also 
Paraclete 

Ahmad ibn Hanbal, 122, 123, 126 

Ahriman, as Muslim demon (in 
Legend), 301 

‘Aisha bint Abü Bakr, 82 

Akbar, Muslim deity (in Christian 
polemics), 161—162, 299, 301, 319 

akhbar al-ahad, v7 

Alcohol, in Christian-Muslim con- 
troversy, 154; dhimmis prohibited 
from selling -, 115; Bahira pro- 
hibits consumption of — (in Leg- 
end), 283, 353, 407, Muhammad 
prohibits consumption of — after 
murder of Bahira (in Christian 
polemics), 191—193, see also Wine 

Alexander du Pont, 186 

Alexander the Great, 83, 84, 369, 
see also Gates of Alexander 

‘Alt ibn ‘Abdallah ibn Khalid, see 
Abū l-Amaytar 
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“Ah ibn Abū Talib, 48, 52, omitted 
in Muslim ex eventu prophecies, 
67-68: changes the Qur'an (in 
Christian polemics), 159-160 

"Ah I- Rida, 88-90 

Allat, Arabian goddess, swearing 
by — (in Stra), 50-51 

Alphonsi, see Petrus Alphonsi 

Al-Asamm, 17 

Ambiguous and clear-cut verses 
in Qur'an, see ayat muhkamat / 
mutashabthat 

Al-Amin, Muhammad, ‘Abbasid 
caliph, 62-69, 64, 76, 87-88 

Amir al-‘Usab, apocalyptic figure, 78 

“Ammar al-Basri, 25, 142 

Anahid, as Muslim demon (in 
Legend), 299—301 

Anastasius Bibliothecarius, 175, 185 

Annunciation, in Qur'an, 107, 110, 
III, 197, 142 

Ansar Allah, Christ's disciples as — 
(in Legend), 469, 493 

Antichrist, 65, 82, 86, 92, 325, 439, 
481, see also Dayal 

Antioch, as hometown of Bahira, 
180, 435; see also John of 
Antioch 

Aphrodite, see al-‘Uzza and Venus 

Apocalypses, Christian — in response 
to Islam, 61-62 

Apocalypse of Bahia, see Bahira Legend 

Apocalypse of Peter (“Book of the 
Rolls’), 85, 161, 167—168, 191-193, 
259, 301 

Apocalypse of Pseudo-Methodius, see 
Pseudo-Methodius 

Apocalyptic Hadith, 63-82 

Apology of al-Rindi, 22, 23, 51, 58, 87, 
103, 104, IIO, 131, 146, 158—163, 
167, 174-180, 201, 303, 309, 335; 
407, 467, 517 

Apostate, Bahira as Christian — (in 
Christian polemic), 186 

Arabs, Christian portrayal of — as 
uncivilized, 21, 137, 162—163, 165, 
257, 317, 471, 493; Christian por- 


trayal of — as spiritually imma- 
ture, 55, 127—128, 158, 208, 405 

Arian influence of on Muhammad 
(in Christian polemics), 168—173, 
184. 

Arianism, Muslim view on —, 168— 
169 

Arianus, name of Muhammad’s 
tutor (in Christian polemics), 
184-185 

Al-Arfadi, ‘Al ibn Da'üd, 113 

Aristotelian philosophy in Christian 
apologetics, 24 

Artemis, as Muslim demon (in 
Legend), 299—301 

Artsruni, Thomas, 171, 189 

Al-Asfar, messianic title, 79-01 

Al-Asfar al-Qahtani, see al-Asfar 

Al-Asfar, Bani, 79 

Astrologer, Bahira as —, 184, 200— 
201, 509 

Avicenna, see Ibn Sma 

Awkbar, see Akbar 

ayat muhkamat / mutashabihat, 133— 
134, 145, 148, 427—429, 525 

Azd, 79, 81 

‘Aziza, deity, 317 

“Azrael, angel, 263 


Baal, as Muslim demon (in Legend), 
299-301 

Babel, apocalyptic codeword for 
Baghdad, 69 and passim 

Baenra, Jacob, alternative form for 
Bahira, 182 

Baghdad, during fourth civil war, 
62—63, 86-90, and see Babel 

Baheyra, alternative form for 
Bahira, 181 

Bahir the Monk, Christian convert 
to Islam, 43 

Bahia Legend, dating, 5, 87, 205— 
206, 323; original language, 
237; milieu of origin; 66-67, 
237, 261; recensions: genealogy 
of recensions, 219-225; Syriac 
recensions, interrelationship, 
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212—212, 219-225; East-Syrian 
recension, manuscripts, 238, 243— 
245, genealogy of manuscripts, 
225-227; West-Syrian recen- 

sion, manuscripts, 239-240, 242, 
245, genealogy of manuscripts, 
227-229; Arabic recensions; 
interrelationship, 212-215, 219— 
225; Short Arabic recension, 
manuscripts, 240, 245, geneal- 
ogy of manuscripts, 229-230, 
234-235; Long Arabic recension, 
240—243, manuscripts, 245—246, 
genealogy of manuscripts, 230— 
233, Judeo-Arabic fragments of —, 
293, 242—243; ‘synoptic’ recen- 
sions, 3-4, 213; Latin recension, 
manuscripts, 215, genealogy of 
the manuscripts, 234, relation to 
Syriac and Arabic recensions, 
216—218, translated from Syr- 

lac, 217—218, 237; as counterhis- 
tory, 34-35, 204-208; apocalyptic 
aspects, 61-93; apologetic aspects, 
95-121, anti-Jewish elements, 269, 


303-305, 335; 395; 419, 455, 463- 
471, 481, 511, and see Ka‘b 


Bahira the Monk, in Legend, place 


of origin, see Bet Garmai, Bet 
Qudshaye, Shushan, Antioch; 
works miracles, see Miracles; 
apocalyptic vision on Sinai, 61— 
93, 259-265, 321-329, 379-387, 
437—443; prophecies to Byzantine 
emperor, see Maurice, Phocas; 
prophecies to Persian emperor, 
see Chosroes; breaks crosses, see 
Cross; announces future kingdom 


to Arabs, 271, 339, 393, 445 447; 
recognizes Muhammad as future 


Arab leader, 271, 339, 395. 449; 
teaches Muhammad about God 
and Christ, 104—113, 273-277, 
341—347. 395-401, 453-455; asks 
Muhammad to protect monks, 
see Monks; designs religious 
teachings and rituals, see Par- 








adise, Ramadan, Prayer, Alcohol, 
Pork; writes Qur'an, 293, 353, 
409; 4197429, 459 497; 513 525; 
places Qur'an on cow's horn, see 
Cow; prophecies about future 
tribulations, downfall of Islam 
and end of times, 61-93, 285-297, 
355 373. 409 415. 497 507 








Bahira the Monk, in Islamic tradi- 


tion, 37-60, recognizes juvenile 
Muhammad as prophet, 38—42; 
warns Arabs against Byzantine 
hostility, 40; warns Arabs against 
Jewish hostility, 39, place of ori- 
gin, see ‘Abd al-Oays, Balqa’, 
Bosra, Dayr Bahira, Dayr al- 
Ba‘iqa, Dayr Buşra, Dayr Najran, 
Mayfa‘a, Tayma', confused with 
Waraqa ibn Nawfal, 51, 53; 
alluded to in Qur'an, 42-43, and 
see individual authors 


Bahira, as name, epithet (bra), 56— 


57, Sergius Bahira as double 
name, mentioned in Disputation 
of a monk of Bet Hale with an Arab 
notable, 158; by al-Mas'üdi, 44; by 
Thomas Artsruni, 171; in Legend, 
271, 273, 299; 303, 309, 315, 331; 
333: 335» 337; 341; explained as 
name given by Arabs (in Legend), 
257, 269, 313, 319; alternative 
names, see Baenra, Baheyra, 
Boheira, Buhayra, Mapyra, 
Pakhura, Sergius of Bukhara, 
Soccius, Solus, Sosius; names 
of other Bahira-éypes, see ‘Abd 
Allah, ‘Abd al-Salam, Arianus, 
John, Magus, Nastür, Nestorius, 
Yas 


Bahira-types in Christian sources, 


alleged denomination of —, see 
Arian, Cerinthus, Euthychus, 
Greek Orthodox, Jacobite, Nesto- 
rians, Nicolaitans, Roman Cath- 
olic, Sabellianism, see also Apos- 
tate, astrologer, Benedictine, car- 
dinal, magician, and see indi- 
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vidual authors; intention of —, 
to spread heresy; 167, 168—189; 
to preach true Christianity; 159, 
164—165; to convert Arabs to the 
One God, 158, 161—162; to create 
religion with sexual liberties, 186— 
187; to gain wealth, 184, 186-187; 
to please Muhammad’s wife, 183; 
to take revenge on Church, 177- 
179, 186—188; to restrain divinely 
foreordained Arab rule, 165, 186; 
place of origin of —, Constantino- 
ple, 184; Rome, 187; and see Anti- 
och; place of encounter with 
Muhammad, Egypt, 171-172; 
Sinai, 163, 172, 192; Jerusalem, 
161; Mecca, 164—165, 183; Pales- 
tine, 170 

Bahira-types, in Jewish sources, 196— 
I 

Bahram, Persian God and Muslim 
demon (in Legend), 299—301 

Bahram Chobin, 85 

Balaam, prophecies about Islam, 


447 

Al-Baladhiiri, 38, 41, 47, 117 

Balqa’, origin of Bahira in — in 
Muslim sources, 45; stylite in — 
in Jewish polemic, 197 

Banat Allah, see Allāt and al- Uzza 

Baptism, 139, 154, 175, 305; 315; 
461—463; Adam's, 485; Christ's, 
108, 461 

Bar Hebraeus, Gregorius, 21, 56, 163 

Bar Salibi, see Dionysius bar Salibi 

Barahima, 155-156 

Barnabas, see Gospel of Barnabas 

Bartholomew of Edessa, 164—165 

Bartholomew of Lucca, 173 

Al-Bayhaqi, 39-40 

Benedictine monk, Bahira as —, 179 

Beser, 99 

Bet Aramaye, 267, 299, 305, 331, 
389 

Bet Garmai, 57, 58, 299, 319, 435 

Bet Hale, see Disputation of a monk of 
Bet Hale with an Arab notable 


Bet Parsaye, 267 

Bet Oatraya, see Oatar 

Bet Oudshaye, 299, 319, 435 

bhira (epithet), see Bahira 

Bible, defense of integrity of —, 21, 
26, 131, 469 

Biblical predictions of Muhammad, 
38, 39, 46, 156 (Islamic views), 
see also Ahmad, Paraclete; 489 
(Christian views) 

Biblical predictions of Islamic rule, 
see Ishmael, Hagar, Kedar, 
Midian 

Bileam, see Balaam 

Black, symbolic color of ‘Abbasids, 
64, 66, 68, 69—70, 86, 88, 89; 
symbolic color of anti- Umayyad 
rebels, 70 

Boheira, 189-190, and see Buhayra 

Book of the Reign, see Kitab al-dawla 

Book of the Rolls, see Apocalypse of 
Peter 

Bosra, dwelling place of Bahira (in 
Muslim sources), 38, 41, 45, 46, 
48 

Brunetto Latini, 188 

Buhayra, alternative form of name 
Bahira, 57 

Bulukhya, 199 

Bulüqya, وود‎ 

Al-Buragq, 425, 519 

Burchard of Mount Zion, 174 

Al-Bishi, Paul, 27 

Byzantines, intent on killing juvenile 
Muhammad (in Sîra), 40 


Call for prayer, polytheistic demonic 
invocation (in Christian polem- 
ics), 301; invented by Kab al- 
Ahbar (in Legend), 305 

Cardinal, as founder of Islam, 188 

Chronicle of Seert, 100, 114—117, 119 

Celibacy, Islamic critique of — 119— 
120 

Cerinthus, Muhammad follower 
of —, 172 

Circumcision, 154, 180, 305; female 
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circumcision, 170, 305, to escape 
poll tax, 367 

Civil war, fourth Arab —, 62-65, 80, 
93; 123 

Chabalahabar, see Ka‘b al-Ahbar 

Chosroes, 85, 90, 265, 267, 315, 329, 
331, 387, 389, 443; 445 

Christ, as ‘Word of God and His 
Spirit’, 29, 104-113, 137, 147, 
158, 275, 345: 397, 399, 453: 455; 
473; as ‘servant of God’, 140— 
145 

Christology in Legend, 104—113 

Colors, symbolic — in apocalyptic, 
see under individual colors 

Consensus (imã), in usül al-fiqh, 16, 
26; in Muslim-Christian-Jewish 
debate, 19, 26 

Constantine VI, Byzantine Emperor, 
see Letter of Harim al-Rashid to 
Constantine VI 

Constantine Porphyrogennetos, 
194 

Conversion, 20, 83, 126, 205; insin- 
cere conversion, 27, 33-34, 196— 
198, 201, 367; resistance to con- 
version, 20, 116 

Corozan, Queen of, 185, 188 

Correspondence between Leo III and 
Umar IT, 14, 138, 153, 204, 305, 
309 

Cow, bringing Qur’an (in Legend), 
164, 194—195, 283, 285, 309, 353; 


355. 499; 495, 497 
Cow, Chapter of —, see Sarat al- 


Baqara 

Counterhistory, as polemical genre, 
29—35, 203—208 

Cross, Bahira’s breaking of —, حوو‎ 
104, 299, 313-315, 331, 389, 403, 
445, Bahira’s vision of — of light, 
101, 259, 321, 379, 437, Muslim 
critique of cult of the —, 92, 98— 
104, 205; iconoclast attitude to 
cult of the —, 96-98, as instru- 
ment of Christian victory, 97, 99, 


101, 279, 349, 403 


Crucifixion as illusion, 12, 33, 138, 
172, 463, 467; defense of reality 
and significance of —, 19, 26, 107- 
108, 138, 277, 347, 399, 401, 455, 
463, 467; Christ's volition of —, 
277 

Crusades and Crusader States, 87, 
165, 173, 174, 177, 179, 185, 218 

Crypto-Christianity of Caliphs (in 
Christian apologetics), 27-28 


Dajjal, 74, 82, 84, 92, see also Anti- 
christ 

Dal@il al-nubuwwa, see Proofs of 
Prophethood 

Daris, Jew intent on killing juvenile 
Muhammad (in Sîra), 39 

Daylamis, as eschatological people, 
295, 369 

Dayr Bahira, 45 

Dayr al-Ba'iqà, dwelling place of 
Bahira, 45 

Dayr Busra, dwelling place of 
Bahira, 45 

Dayr al-Na‘iqi, see Dayr 22 

Dayr Najran, dwelling place of 
Bahira, 45 

De statu Saracenorum, 166, 201 

Debate of Abraham of Tiberias, 22, 28, 
135-136, 146—147, 309, 415, 469, 
473; 491 

Debate of George the Monk with Three 
Muslims in the year 1217, 28, 131, 
144, 161-164 

Debate of Theodore Abi Qurra with al- 
Ma'mün, 28, 131, 138, 141, 142, 
146, 147, 277, 467 

Demetrios Kydones, 182 

Al-Dhahabi, Muhammad ibn Ah- 
mad, 39, 40, 46, 47, 48 

Dhimma regulations, 100, 113-115, 
201; non-Muslim falsifications 
of —, 114-118 

Dirar ibn ‘Amr, 17 

Disciples of Christ, in Qur’an and 
Legend, 146, 469, 493 

Al-Dimashqj, Ibn Abi Talib, 41 
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Dionysius bar Salibi, 29, 106, 145, 
147, 149, 301, 469, 483, 489, 521 

Dionysius of Tellmahre, 33 

Direction of prayer, Christian- 
Muslim disputes about —, 25, 103, 
154, 305; 447; 477; 479 

Disputation between Patriarch Timothy 
and the Caliph al-Mahdi, 26, 29, 
131—132, 149, 158 

Disputation of a monk of Bet Hale with 
an Arab notable, 22, 29, 109-112, 
158, 165, 285, 451 

Divorce law in Islam, in Christian 
polemic, 39, 193, 305; 427, 52I 
523; in Jewish polemic, 193-194 

Dog-people, see Gog and Magog 


Ehas II, East-Syrian Patriarch, 124 

Elias of Kharput, 57 

Ehas of Nisibis, 146, 465 

Elijah, in eschatology, 84, 86, 209, 
297, 325, 369, 385, 441; identifica- 
tion with al-Khidr, 83-84 

Embrico of Mainz, 187, 191 

Emmanuel Piloti, 193 

Enbaqom, 138, 192, 201 

Enoch, in eschatology, 86 

Ephrem the Syrian, 111, 121, 141 

Eulogius of Cordoba, 303 

Euthychus, Muhammad as follower 
of —, 179 

Euthymios Zigabenos, 170, 191, 201 


A]-Fadl ibn Sahl, go 

Falsification of Scripture, see Tahrif 

Fasting, see Ramadan 

Fatima, see Mahdi ibn Fatima 

Fatima, daughter of Abü Muslim, 72 

Al-Fatimi al-Asfar, 80 

Felix Fabri, 193 

Fi tathlith Allah al- Walud, 109-110, 
141—143 

Foreign tongue alluded to in Qur- 
'an, Muslim-Christian contro- 
versy about —, 151—158 

Friday prayer, 283, 353, 409, 485, see 
also Cow bringing Qur'an 


Furqan, alternative name for Qur- 
'an, 497; Christian polemical 


etymology, 497 


Gabriel, Mar, negotiations with 
"Umar I, 114 

Galen, 124 

Gates of Alexander, 295, 369 

George, Saint, 83 

George Hamartolos, 170, 194. 

George Kedrenos, 170 

George the Monk, see George 
Hamartolos and Debate of George 
the Monk with Three Muslims in the 
year 1217 

Gerald of Wales, 191 

Al-Ghazali, 18-19 

Ghevond, see Correspondence between 
Leo III and ‘Umar IT 

Gideon the Judge, 451 

Godfrey of Viterbo, 177 

Gog and Magog, 65, 221, 295-297, 
369, 415, 507 

Gospel of Barnabas, 33 

Gospel of the Twelve Apostles, 91 

Greek orthodox, Bahira as —, 179; 
Muhammad as ~, 179 

Green, symbolic color under al- 
Ma'mün, 86, 88-90: as Zoroas- 
trian color, 90; as symbol of par- 
adise, 90 

Green king in Legend, 89-86, 224, 
261, 295, 325. 357; 367, 415, 439; 
507; see also al-Khidr 

Gregorian Report, 176—178 

Gregorius bar Hebraeus, see Bar 
Hebraeus 

Gregory the Great, r2o 

Gregory VIII Pope, 177 

Grigor of Tatev, 172 

Guibert de Nogent, 187, 194 

Guidance Divine, see Huda 


A]-Hadi, as messianic epithet, 71, 
381 

Hagar, angel announces future 
power to —, 447 
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Hagar, Sons of, designation for 
Muslims in Legend, 257, 261, 265, 
313, 317, 319, 325, 267, 381, 383, 


393 

Al-Hajjaj ibn Yusuf, rebellion 
against —, 78; redaction of Qur- 
'an, 305-309; in apocalyptic 
hadith, 82 

Hakim the White, disciple of Sergius 
Bahira, 269, 337 

Al-Halabi, ‘Ali ibn Ibrahim, 41, 43, 
46 

Hammam ibn Munabbih, see Ibn 
Munabbih, Hammam 

Hanifiyya, see Abrahamic faith 

Harün al-Rashid, testament of —, 
62-63, 87, 115; Correspondence 
with Byzantine Emperor Con- 
stantine VI, see Letter of Hàrün 
al-Rashid to Constantine VI 

Al-Hasan al-Basri, 136 

Al-Hasan al-Hirsh, 87—88 

Al-Hasan ibn Ayyūb, 122, 169 

Hashim, Sons of, designation for 
‘Abbasids, 69-72; in Legend and 
Muslim apocalyptic, 69-72, 86, 
259, 287-291, 293, 323, 355-361, 
381, 411, 437, 497, 499, 501, 503 

Al-Hashimt, ‘Abd Allah, see Apology 
of al-Kindi 

Hai Gaon, 92 

Heaven, see Paradise 

Helpers, see Ansar Allah 

Herod, 40 

Himyar, 77, 81 

Al-Hira, 257, 315 

Hippocrates, 124. 

Hireling, Christian reference to 
Muslims as —, 447, 517 

Hormizd, Sons of, Muslim worship 
of — (in Christian polemics), 299- 
301 

Houris, invented by Bahira, 281, 
351, 405, 483; Qur’anic descrip- 
tions of رح‎ 483, do not menstru- 
ate, 122 

Huda, divine guidance, 51, 71, 191- 


133, 135, 401, 497, 491, 495, 7 
525 

Hudhayfa ibn al-Yaman, apocalyp- 
tic hadith attributed to, 68 

Humayd ibn Saîd, 125-126 

Hur al-‘ayn, see Houris 

Al-Husayn ibn ‘Ali, 69 


‘Thad, see al-Hira 

Iblis, 144, Muslim worship of — (in 
Legend), 299 

Ibn Abi Shayba, 40 

Ibn ‘Adi, see Yahya ibn ‘Adi 

Ibn ‘Aisha, rebel, 82, and see Mah- 
di ibn ‘Aisha 

Ibn al-Ash'ath al-Kindi, anti-Umay- 
yad insurgent, 78 

Ibn ‘Asakir, 45, 48 

Ibn al-‘Assal, see al-Safi ibn al-‘Assal 

Ibn al-Athir, 40, 42, 43 

Ibn Athradi, Hibat Allah, 26 

Ibn Bukayr, Yünus, 38, 39, 40 

Ibn Fayyümi, Nathanael, 148 

Ibn Habib 21-1121211, 41, 44 

Ibn Hajar al-Asqalani, 41, 42, 43, 53 

Ibn Hammad, see Nu‘aym ibn 
Hammad 

Ibn Hazm al-Andalusi, 44, 46, 122, 
169 

Ibn Hisham, 18, 22, 38, 39, 43, 45; 
47, 133, 134, 147, 148, 183, 198, 


497 

Ibn al-Ibri, see Bar Hebraeus 

Ibn Ishaq, 38, 39, 40, 44, 47; 48, 50, 
56, 196, 200 

Ibn al-Jawzi, 39, 41, 44 

Ibn Kammüna, 190, 191, 198, 203 

Ibn Kathir, 39, 40, 43, 45; 46, 49, 
192 

Ibn al-Mubarak, 122, 126 

Ibn al-Muhallab, see Yazid ibn al- 
Muhallab 

Ibn Munabbih, Hammam, 123 

Ibn al-Munajjim, 154. 

Ibn al-Muqaffa', Manichean, 130, 
136, 523; see also Severus ibn al- 
Muqaffa 
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Ibn al-Muqammis, 27 

Ibn Oayyim al-Jawziyya, 39, 41, 44 

Ibn Qutayba, 43, 44, 53 

Ibn Rabban, see Al-Tabari, ‘Alt ibn 
Rabban 

Ibn al-Rawandi, 23, 155-156 

Ibn al-Sa'ati, Ahmad, 118 

Ibn Sa'd, 39, 41, 485 

Ibn Salam, ‘Abd Allah, see ‘Abd 
Allah ibn Salam 

Ibn Sayyid al-Nas, 39, 40, 41, 445 45 

Ibn Sina, 127 

Ibn Taymiyya, 151—152, 153 

Ibn al-Tayyib, Abū I-Faraj, 7 

Ibn Tümart, 195 

Ibn Yumn, Abū ‘Alı Nazif, 113 

Ibn al-Zubayr, ‘Abdallah, 74, 76 

Ibn al-Zubayr, Mus‘ab, 82 

Ibrahim, see Abraham 

Ibrahim al-Tabarani, see Debate of 
Abraham of Tiberias 

Ibrahim ibn ‘Abdallah, ‘Alid insur- 
gent, 68 

Ibrahim ibn Muhammad ibn ‘Abd 
al-Wahhab, see Ibn ‘A’isha 

Ibrahim ibn al-Mahdi, ‘Abbasid 
‘anti-Caliph’, 63, 89 

Iconoclasm Byzantine, connection 
with Islamic prohibition of image 
worship, 95-101 

‘Td al-Adha, as pagan sacrifice (in 
Legend), 301 

idolatry and polytheism, Muslim- 
Christian polemic on —, 50-51, 103, 
119, 146, 158, 164, 172, 175, 204, 
299-301, 313-317, 465, 487, 513 

[jaz al-Qur'an, see Inimitabilty of the 
Qur'an 

Imas, see Consensus 

Iman, ‘belief’, as distinct from Islam, 
146—148 

Incarnation, in Christian-Muslim 
controversy, 21, 24-25, 104—119, 
137, 140-145, 479, 513; veiling 
metaphor for —, 140-145 

Inimitability of the Qur’an, 18, 154, 
190, 427, 497 
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Infancy Gospel as source of Qur’an, 
164, 181 

Innocent III, 93 

Ishmael, son of Abraham, as forefa- 
ther of Muslims, 447 

Ishmael, Sons of, designation for 
Muslims/ Arabs, passim; apocalyp- 
tic reference to Umayyads, 66-69 

Isho'denah of Basra, 255 

Isho'yahb, narrator in West-Syrian 
recension of Legend, 58, 217, 255, 
313. 317, 319; 331, 333, 337 

Isho'yahb, disciple of Sergius of Bet 
Garmai, 57 

Isho'yabh III, Patriarch, 120 

Isho'zekhàya, 315 

Islam, as Qur'anic term, see Iman 

Isnad-criticism in interreligious 
debate, 20—21 

Isra’, Muhammad's miraculous 
night journey, 425-427, 519-521 

Israel of Kashkar II, 26 

Istoria de Mahomet, 303 


Jacob Baenra, 182 

Jacob of Edessa, 108—109, 111 

Jacob ben Eliyyahü, 193 

Jacob of Maerlant, 186 

Jacob of Sarug, 141, 405 

Jacob of Vitry, 178 

Jacobite, Bahira as —, 179-182 

Jacobus de Voragine, 181, 185, 187— 
188 

Ja‘far al-Sadiq, 88 

Jafeth ibn ‘Alı, 335 

Al- Jami wujuh al-tman, 25, 461 

Al-Jahiz, و11‎ 17, 43, 78-80 

Jannes and Jambres, 301 

Jewish influence on Muhammad 
in Christian polemic against 
Islam, 163—164, 167, 169—172, 176, 
180-181, 183—184, see also 7 
Legend, anti-Jewish elements; — 
in Jewish polemic against Islam, 
193-194, 196-199; see also Kab 
al-Ahbar and ‘Abdallah ibn 


Salam 
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Jizya, see Taxation 

Job of Edessa, 24, 123-126 

John Zonaras, 185 

John, alternative name for Bahira, 
160, and see John of Antioch 

John of Antioch, 186 

John of Damascus, 13, 26, 29, 109, 
122, 168, 169, 184, 194, 305 

John VI Kantakouzenos, 182 

John Mandeville, 192 

John Moschos, 152 

John of Phenek, 120 

John of Rocquetaillade (De Rupe- 
scissa), 4 

John of Soltaniya, 179 

Joktan, Sons of, apocalyptic figures, 
77-81, 261, 293, 325, 363, 439; see 
also Qahtan, Sons of 

Al-Jubba'r, Abū ‘Alı, 139 


Kah, apocalyptist in Aitab al-fitan, 67 

Kab al-Ahbar, 159—161, 167, 193, 
198-200, 269, 299, 303, 305, 307, 
333> 391; 477 

Ka‘ ba, 14-15, 301, see also Direction 
of prayer 

Al-Kabar, see Akbar 

Kafirkübàt, 70 

Kafr, dwelling place of Bahira, 45 

Al-Kalai, Sulayman ibn Musa, 41, 
45, 50 

Kalb, tribe, 74, 76, 79 

Kalb the Scribe, see Ka‘b al-Ahbar 

Kallistratos monastery, Constantino- 
ple, 184 

Kastron Mefaa, see Mayfa‘a 

Kedar, Sons of, 447, 517 

Khabar al-wahid, see Akhbar al-ahad 

Khadija, marriage with Muhammad 
In sira, 40, 44, 48, 53; in Christian 
polemical accounts, 182—185 

A]-Khadir see al-Khidr 

Khalid ibn Yazid, 73 

Kharaj, see Taxation 

Al-Khidr, 83-84 

Al-Kindi, ‘Abd al-Masib, see Apology 
of al-Kindi 


King from the East, as savior in 
Christian apocalyptic, 84-85, and 
see Green King; in Zoroastrian 
apocalyptic, 85 

King of Ethiopia, in Christian 
apocalyptic, 1 

King of the Romans (Byzantine 
Emperor), as Last Emperor, 261, 


205, 325, 367-369, 383, 415, 439, 
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Kitab al-dawla, ‘Book of the reign’, 
89 

Kitab al-fitan, see Nu‘aym ibn Ham- 
mad 


Kush in apocalyptic, 77, 369-371 


Lakhmid Kingdom, 257, 315, 317 

Last Emperor, see King of the 
Romans 

Legend of Sergius Bahia, see Bahira 
Legend 

Leo III, iconoclasm under, 98, and 
see Correspondence between Leo III 
and Umar II 

Letler to the Emir of Damascus, 123 

Liber denudationis siue ostensionis aut 
patefaciens, 146, 154, 167, 181, 189— 
190, 201, 519, 525 

Liber Nycholay, 188 

Lion Cub, symbol for Last Emperor, 
63 

Lucas of Tuy, 186 

Lucas of Leyden, 192 

Ludolph of Sudheim, 179 

Libyans, as eschatological people, 
369 

Luxenberg, Christoph (pseudonym), 
5 


Magus, name of alleged companion 
of Muhammad, 187 

Magician, Bahira as —, 179, 191 

Al-Mahdi, ‘Abbasid Caliph, 71; and 
see also Disputation between Patriarch 
Timothy and the Caliph al-Mahdi 

Al-Mahdi, early development of 
belief in —, 67, 71-72, 74 
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Mahdi ibn ‘Aisha, apocalyptic 
figure in Legend, 81-83, 261, 325, 
383, 413, 505 

Mahdi ibn Fatima, 71-72, 259-261, 
291-293, 323, 363, 381, 413, 437, 
595 

Al-Majlisī, 89 

Al-Ma’min, ‘Abd Allah, 23, 28, 62— 
64, 76, 82, 86-90, 123, see also 
Debate of Theodore Abii Qurra with 
al-Ma min 

Mathamat Dantyal, 447 

Mansur, as messianic title, 78 

Mapyra, corrupted form of name 
Bahira, 182 

Al-Maqdisi, Mutahhar ibn Tahir, 
39; 43, 48, 74, 76 

Mar Yahb, name of narrator in 
Legend, 58, 217, 255, 267, 299 

Marhab, name of narrator in Legend, 
214, 217, 218, 224, 415, 417, 421, 
423, 429, 435, 597, 509; 515, 517, 
527 

Marino Sanudo, 181—182 

Mariaon, narrator in Latin recen- 
sion of Legend, 217—218 

Mary, mother of Jesus, Annunciation 
to, 105, 107, 110-112, 197, 142, 
345. 399, 479; 493; worship of — 
as divinity (Isl. polemical theme), 
14, 132-133, 419, 513; virginity 
of بح‎ 105-107, 137, 138, 275; 27]; 
345. 399, 461, 479, 493 

Mary, daughter of 'Imran, 138, 461 

Maslama ibn Ya'qüb ibn ‘Ali, 76 

al-Mas'üdi, 41, 43-44 

Matthew Paris, 177 

Al-Maturidi, Muhammad, 155-157 

Maurice, Byzantine Emperor, 95, 
265, 329, 387, 443 

Al-Mawardi, ‘Ali ibn Muhammad, 
40, 41, 42 

Mayfa'a, dwelling place of Bahira, 
45; 197 

Maysara, 40-1 

Mecca, Sanctuary at, see Ka‘ba and 
Direction of prayer 


Methodius, see Pseudo-Methodius 

Midianites, as prefiguration of 
Muslim domination, 206, 230, 
451 

Mi'raj, see Isra 

Miracles, Bahira invents — for Mu- 
hammad, 423—425, 517, 519-521; 
Bahira’s miracles, 269—271, 337, 
391-393; — of Bahira’s relics, 267, 
333, 391, in Christian apologetics, 
27—28, ; in Muslim apologetics, 
17—20; tree — In sira, 41—42, 47, 
48, 49; shade — in sta, 38, 39, 47, 
49; collusion (lawatu) to spread 
false reports about —, 17; see 
also Proofs of Prophethood, 
Inimitability of the Our'an 

Mkhitar of Ani, 163—164 

Monasteries, Islamic appreciation 
for —, 59, 120; protection of — 
by Muslims, 59, 120; Muslims 
raiding —, 120, see also Monks 

Monasticism, Islamic critique of —, 
59, 119-120; Christian critique 
of —, 119-120, n. 71 

Mongols, Christian apocalyptic 
expectations about —, 84-85, 173- 
174 

Monks, Qur’anic praise of —, 43, 59, 
119-120, 145, 161; tax-exemption 
for — in Islam, 117-119, 454— 
457; Muhammad’s promise of 
protection of — (in Legend), 119, 
279; 347; 493, 455 7 

Monotheism, Christian characteri- 

zation of Islamic — as primitive, 

158, 405 

Movses Daskhurants', 171—172 

Movsés Kaghankatuats, 171—172 

Mozarab polemic against Islam, see 

Liber denudationis siue ostensionis aut, 

patefaciens 

Mu‘awiya IL, 73 

al-Mu'ayyad fi 1-Din, Hibat Allah, 
155-156 

Mubahala, see Najran 

Mubayyida, 69, see also White 
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Muhammad, the Prophet, Legend's 
portrayal of —, as faithful disciple 
of Bahira (synoptic recensions), 
285, 355, 409, as astute young 
man (long Arabic recension), 449, 
subject to hostility and demands 
from his environment, 487, 493, 
517; 521 

Muhammad ibn ‘Abdallah, ‘Alid 
insurgent, 76 

Muhammad ibn ‘Alı ibn ‘Abd Allah 
Ibn al-‘Abbas, Imam, 69 

Muhammad ibn Ibrahim ibn Ta- 
bataba, 88 

Muhammira, 76, 91, see also Red 

al-Mukhtar ibn Abi ‘Ubayd, 71, 82, 


go 

Al-Mundhir IV, Lakhmid king, 
317 

Al-Muqanna', sectarian leader, 
69 


Muqatil ibn Sulayman, 42-43 

Al-Muqtadir, ‘Abbasid caliph, 69, 
179 

Musawwida, designation of “Abbasid 
revolution and rule, 70, see also 
Black 

Al-Mu'tasim, ‘Abbasid Caliph, 89 

Al-Mutawakkil, ‘Abbasid Caliph, 20 


Najran, Christians of رح‎ predict- 
ing Muhammad's call, 18, 50, 
198; Muhammad's Pact with —, 
116—117, 119; Mubammad's dispu- 
tation and mubahala with —, 133, 
147-148, 156, 497; 

náqüs, see Sounding-board 

Narsai, 141 

Nastür, monk recognizing Mubam- 

mad (in Sura), 40741, 49, 59, 53: 

153, 159-160 

Nastür al-Habasha, 41 

Nath, prophecy of —, 67-68 

Al-Nazzam, 17 

Nestor the Priest, Polemic of, 126, 141 

Nestorius, alternative name of 
Sergius, 160, 179 








Nestorian influence on Muhammad 
(in Christian polemics), 106, 161— 
164, 169—170, 173-182, 188, 192, 

17 

Nicene Creed, ro7, 453 

Nicolaitans, alleged influence of — 
on Muhammad (in Christian 
polemics), 169, 188 

JNiederrheinischer Bericht über den Orient, 
197 

Niketas of Byzantium, 184, 317 

Nilus of Ancyra, 96-98 

Noah, as Muhammad type, 497, 495 

North, Gates of the —, see Gates of 

Alexander 

Nu‘aym ibn Hammad, apocalyptic 

hadith of —, 63-82 

Nubia in apocalyptic, 77 

Numan III, Lakhmid king, 315- 
317 

Al-Nuwayri, Ahmad ibn ‘Abd al- 
Wahhab, 41, 53 








Oliver of Paderborn, 174 

Olympiodorus Eparchos, 96-97 

Österreichische Chronik von den 95 
Herrschaften, 186 


Pact of ‘Umar, 113-117, 134; petition 
formula of —, 115-116, see also 
Dhimma regulations 

Pakhura, alternative for the name 
Bahira, 164—165 

Paraclete, Muhammad as -, 269, 
303, 335, 391, see also Ahmad 

Paradise, Bahira’s invention of 
the Qur’anic —, 281, 351, 405, 
481-482; Muslim-Christian 
controversy on —, 121—128; food, 
pleasure and defecation in ~, 121— 
128; no menstruation in —, 122; 
see also Houris 

Pascual, Pedro, 186-187 

Paul, Apostle, Muslim view of —, 
31732, 4 

Paul of Antioch, 119, 131—132, 142, 
146, 455, 463, 467, 469 
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Peter of Bayt Ra's, 23, 25, 142, 143- 
145, 461 

Peter of Cluny, see Peter the Venera- 
ble 

Peter of Toledo, 174 

Peter the Venerable, 174—176, 178, 
198 

Petrus Alphonsi, 179-182 

Piers Plowman, 188 

Pigs, Muhammad eaten by — (in 
Christian polemics), 191, Christ 
will kill — at End of Times (Isl. 
polemical theme), 92, see also 
Pork 

Pinehas, Jewish companion of 
Muhammad, 190 

Philoxenus of Mabbug, 106 

Phocas, Byzantine Emperor, 95, 265, 
329 

Polygamy, Christian-Muslim contro- 
versy about —, 162, 425, 519 

Polytheism, see Idolatry and poly- 
theism 

Pork, prohibited by Bahira, 283, 353, 
407, 485, prohibited for idolatry- 
prone peoples (in Christian 
polemics), 407, see also Pigs 

Prayers, number of daily — in Islam, 
283, 353, 407, 475; prayer times, 
475-477; prayer of Christ in 
Islamic polemic, 489; see also 
Direction of prayer 

Prester John, 84, 174 

Proofs of Prophethood, 11, 38-42, 
46-47; Muhammad’s physical —, 
39-41; Muslim military victo- 
ries as —, 21—22; refutations by 
Barahima, 155-157; see also Bib- 
lical predictions of Muhammad 
and Islam; inimitability of the 
Qur'an; miracles 

Pseudo-al-Kindi, see Apology of al- 
Kind 

Pseudo-Methodius, Apocalypse of —, 
13, 77, 83, 86, 93, 295, 207, 355; 
365, 369, 371, 447-451, 491 


AL-Oadi Iyad, 41 

Qahtan, Sons of, 77-81, 383; see also 
Joktan, Sons of 

Al-Qahtani, apocalyptic figure, 77— 
81, 87 

Al-Qarafi, 122 

Al-Qasim ibn Ibrahim, 130, 136 

Qatar, in apocalyptic, 81, 261, 293, 
325. 439 

Oibla, see Direction of prayer 

Qissat ashab Muhammad, 196—198 

Qur'an, redaction and corruption 
of — (in Christian polemics), 159- 
160, see also al-Hajjaj ibn Yüsuf; 
(in Jewish polemics) 193—194, 
196-198; intra-Muslim debate 
on —, 160 

Qur’anic exegesis, see Tafsir 

Al-Qurtubi, Abu ‘Abdallah, 42 

Al-Qurtubi, al-Imam, 39 

Qusta ibn Liga, 154-155 


Ramadan, invented by Bahira 
(in Legend), 283, 353, 407, 471, 
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Ramon Llull, 126—127 

Ranulph Higden, 192 

Al-Razi, Fakhr al-Din, 198 

Al-Razi, Muhammad ibn Zakarty- 
ya’, 155 

Red, as symbolic colour, of pro- 
Umayyad rebels, 68, 75-76; of 
al-Sufyani, 75-76 of Kharijis, 76; 
see also Muhammira 

Rib al-Shanni, soothsayer predict- 
ing Muhammad, 43-44 

Ricoldo da Montecroce, 181, 190 

Rishdin ibn Sa‘d, 123 

Roman Catholic, as founder of 
Islam (in Christian polemics), 
187-188, see also Benedictine 


Sabellianism, alleged influence of — 
on Muhammad (in Christian 
polemics), 169 

Sabrisho', Mar — Catholicos, 115, 
315 
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Al-Safadi, 40, 44 

Al-Safi ibn al-‘Assal, 113, 131, 132, 
463 

Salat, see Prayer 

Salman al-Farisi, 43, 167, 171, 181 

Salon Persa, see Salman al-Farist 

Samaritan influence on Muhammad 
(in Christian polemics), 180 

Samaw al al-Maghribi, 20, 193-194 

Sambari, Joseph, 201 

Samuel, anomtment of — by David, 


39 

Samuel of Ani, 172 

Sargis, see Bahira 

Sassanians, 85, 90, 99 and see 
Chosroes 

Sayf ibn Dhi Yazan, 50 

Sayf ibn ‘Umar, 31-32 

Seal of prophethood, 39, 46, 303 

Sebeos, 170—171 

Secret letters in Qur'an, 131, 197, 
309, 523 

Seert, see Chronicle of Seert 

Sefer Divrey Yoseph, 193 

Sefer Eliyyahit Kuta, 193 

Seraphael, angel, 327, 441 

Sergius, Saint, 58 

Sergius Bahira, see Bahira 

Sergius of Bet Garmai, 57-58, 299 

Sergius of Bukhara, 57 

Seven Sleepers of Ephesus, as source 
of Qur'an (in Christian polemics), 
181 

Seventh Vision of Daniel, Arme- 
nian, 259 

Severus ibn al-Muqaffa', 121, 142 

Shah Bahram Varjavand, 85 

Shaoshant, 85 

Shirk, see Idolatry and polytheism 

Al-Shurat al-Umariyya, see Pact of 
“Umar 

Shushan (Susa), hometown of Ba- 
hira in Legend, 299 

Shu'übiyya, 135-136 

sibgha, sce Baptism 

Simon ben Yohay, Secrets of Rabbi —, 
92 


Simon Magus, 187 

Soccius, alternative name for Ser- 
gius, 178 

Solus, alternative name for Sergius, 
178 

Sophronius, 100 

Sosius, alternative name for Sergius, 
178 

Sounding-board, Muslim prohibi- 
tion of use of —, 114, 305 

South, Sons of the, 301; King of the, 
91, 301 

Sufriyya, Kharij sect, 79 

Sufyan, Sons of, apocalyptic figures 
in Legend, 66, 72—76, 87, 91, 261, 
323, 357, 363, 383, 413, 439, 
595 

Al-Sufyani, apocalyptic figure in 
Islam, 72—76, 87, 89 

Al-Sufyani, Abū Muhammad, 68, 
74-76 

al-Suhayli, ‘Abd al-Rahman, 44, 53 

Sulayman al-Taymi, 53 

Summa Theologiae Arabica, see al Jami“ 
wujüh al-iman 

Süra, chapter of Qur'an, names 
given by al-Hajjaj, 309 

Surat al-Baqara, 285, 309, 355, 497 

Susa, see Shushan 

Sybilline prophecies, Christian — 
about Islamic rule, 63-64, 259 


Al-Tabart, ‘Alı ibn Rabban, 20-21, 
46 

Al-Tabarsi, 39 

labyid, see White 

lafsir, Christian, 129—149 

laghytr, corruption of the Bible, 469, 
and see tahrif 

tahrif, corruption of the Bible, 12, 33, 
38, 199, 469 

Tamim, Jew intent on killing juve- 
nile Muhammad (in Stra), 39 

tawatur, in Christian-Muslim contro- 
versy, 15-21 

taxation of non-Muslims under 
Islam, 114-115, 117-120, 204, 287, 
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357, 367, 411, 419, 423, 457; 499; 
515; conversion to escape —, 367; 
exemption for monks and priests, 
see Monks 

testimonia collections from Old 
Testament, 23 

Thabit ibn Nu‘aym al-Ghamidi, 79, 
81 

Thaqif, in apocalyptic, 82 

Theodore Abü Qurra, 24, 99, 
109, 168, 277; see also Debate of 
Theodore Abi Qurra with al-Ma^mün 

Theodore of Kashkar, 114 

Theodotus of Amid, 57 

Theophanes Confessor, 99-100, 170, 
175, 182-185, 188, 197-198 

Theophilus of Edessa, 33 

Thomas of Marga, 57, 257, 299 

Thomas of Pavia (Thomas Tuscus), 
195 

Timothy, East-Syrian Patriarch, see 
Disputation between Patriarch Timothy 
and the Caliph al-Mahdt 

Timothy of Kakhushta, 115 

Al-Tirmidht, 39, 40, 48, 82 

Tito of Yugoslavia, 195 

Toldoth Yeshu, 32, 34, 198 

Toledan-Cluniac Corpus, 174 

Trinity, Christian-Muslim contro- 
versy about —, 24, 29, 107, 109, 
III, 131, 134, 137-138, 146, 441, 
453> 459» 465, 491, 511 

Tubba‘, 77 

Turks, as eschatological people, 295, 


369, 507 


‘Udi, as Muslim demon (in Legend), 
301 

“Umar I (Umar ibn al-Khattab), 
100, 114, 303 

“Umar II (Umar ibn ‘Abd al-‘Aziz), 
as Mahdi, 67; and see Correspon- 
dence between Leo II and “Umar II 

Al-‘Umari, Ahmad ibn Yahya, 45 

Umayyad Caliphs, as twelve Sons 
of Ishmael in apocalyptic, 66— 
69 


Umm al-Rasas, see Mayfa‘a 

Urbab, 43 

Ushedar, 85 

Ushedarmah, 85 

Usül al-fiqh, applied in interreligious 
polemic, 16-29 

Al-‘Uzza, swearing by — in sîra, 50— 
51, in Legend, 315, 317 


Vardan Arewelci, 172 

Veiling, see Incarnation 

Venus, Arab worship of — (in Chris- 
tian polemic), 301, 305, 307, and 
see al Uzza 

Vincent of Beauvais, 179, 185 

Virgin Mary, see Mary, mother of 
Jesus 

Virgins in heaven, see Houris 


Al-Wahidi, ‘Alı ibn Ahmad, 42, 43 

Al-Waqidi, Pseudo-, 39 

Waraqa ibn Nawfal, recognizes 
Muhammad’s mission, 53, 193; 
Byzantine polemic alluding to ~, 
182-184, 

Wasil ibn ‘Ata, 17 

Wasit, 305-307 

Well, original Qur'an buried in —, 
195-196, Bahira killed in —, 194— 


195 
White, symbolic color for Umay- 
yads, 66, 68—69, 76, 87; symbolic 
color for ‘Alids, 68-79 
William of Tripoli, 165, 192, 201, 519 
Wine, heavenly, gives no hangover, 
122, and see Paradise, rivers in 
Witr, see Prayer 


Yahya ibn ‘Adi, 25 

A]-Ya'qübr, 46 

Yas, Christian teacher of Muham- 
mad (in Christian polemics), 
153 

Yashü', Christian apocalyptist in 
Kitab al-fitan, 67 

Yazdegard III, 85 

Yazid I (ibn Mu‘awiya), 73, 75, 76 
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Yazid II (ibn ‘Abd al-Malik), 13, 98— 
100, 135 

Yazid ibn al-Muhallab, anti-Umay- 
yad insurgent, 78, 79, 81 

Yellow, symbolic color for messianic 
movements, see al-Asfar 

Yemen, in Muslim apocalyptic, 77— 
78 


Zahiri madhhab, in Christian polem- 
ics, 519 

Zamzam, 301 

Zand I Wahman Yasn, 71, 85 

Zayd ibn ‘Amr, hanif, 45, 197 


Zayd ibn al-Haritha, 30, 181, 427, 
521, 523 

Zaynab bint Jahsh, Muhammad's 
marriage to — in Christian polem- 
ic 30, 181, 194, 203, and see Zayd 
ibn al-Haritha 

Ziyad ibn ‘Abdallah, see al-Sufyant, 
Abü Muhammad 

Zoroastrian apocalyptic in ‘Abbasid 
times, 71, 85 

Zoroastrianism, Christian polemic 
against, 301 

Zurayr, Jew intent on killing juvenile 
Muhammad (in Sira), 39 


